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INTRODUCTION 


In the year 1289, the poet Amir Khusrau, ‘God's Turk’ and “Parrot of In- 
dia’, composed in Delhi his historical poem Qian as-sa‘dain, in which he 
sings the praise of India, the home of true Islamic life: 


Happy be Hindustan with its splendor of religion, 

Where the sharia enjoys perfect honour and dignity 

{in learning now Delhi rivals Bukhara; 

{slam has been made manifest by the rulers. 

From Ghazna to every shore of the ocean 

You see Islam in its glory everywhere 

Muslims, here, belong to the Hanafi cree, 

Bur sincerely respect all the four schools 

‘They have no enmity with the Shafites an no fondness for the Zaidites, 

With heart and soul are they devoted to the path of the community and 
the sunna, 

11s a wonderful land, producing Muslims and favouring religion, 

‘Where even the fish comes out of the stream as a Sunnite! 


Six hundred years later, in 1879, another poet in the city of Delhi had to com- 
plain of the destitute situation of the Muslims in India: Hali’s Musaddas ac- 
‘cuses the inhabitants of the Subcontinent of having deserted Islam and forgot- 
ten the glorious days of old: 








For now our every deat ignoble shows 

‘Our actions are the meanest of the low, 

The fair name of our fathers is eclipsed, 

‘Our very steps diagrace the place we dwell 
Dishonoured isthe honour of the past, 
Arabia's greatness i beyond recall, 


The historian who tries to give a survey of the history and situation of Istam in 
Indo-Pakistan is faced with constant contradictions. On the one hand he ad- 
mires the cultural activities of devoted mystical leaders, of orders and frater- 
nities which formed the nuclei of spiritual life in the Middle Ages and won 
‘over many Hindus to the Islamic faith. On the other hand he deplores the con- 
stant succession of wars, feuds, and display of the darkest sides of political 
history; a history of kings who all too often ordered their followers ‘to relieve 
an enemy's (or relative’s) body from the weight of his head’, yet who adorned 
India with some of the most grandiose sacred buildings in the world of Islam. 
Popular religion, often tinged by or almost blended with customs from Hindu 
neighbours, stands side by side with lofty reformist movements of theologians 


© SOM, Ikram, Armaghan-/ Pak, Karachi 1984, p. 113, 
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who fought for the purity of Islamic monotheism, a concept which was inter- 
preted, in turn, by some mystical thinkers as a parallel to the advaita of 
Hindu thought, Complicated mystical systems were echoed in the highflown 
Persian poetry of the urban writers, and the longing of the soul for union with 
the Divine Beloved, or with the Prophet Muhammad, was expressed in simple 
popular forms in the regional languages all over the country to win the hearts 
of the rural population. Later, the fight against the non-Muslims who govern- 
ed the country, as is visible in the history of the 19th century, goes parallel 
with the development of a modern western-oriented liberalism. 

‘The tension inherent in the many-sided and colourful Indian Islam seems to 
be expressed best in the two sons of Shahjahan and Mumtaz Mahal, whose 
mausoleum, the Taj Mahal, embodies everyone's dream of an ideal India: 
Dara Shikoh the mystic and Aurangzeb the practical, orthodox minded ruler 
reflect those trends, which were to result finally in the partition of the Subcon- 
tinent in 1947. 

Literature on the subject is equally equivocal. The situation has been 
depicted by ideologists of the Pakistan movement (I. H, Qureshi), by ad- 
vocates of the Muslims of India who spoke against partition (M. Mujeeb), by 
critical missionaries (M, Titus), and by Hindu historians, Most of the leading 
figures in the long history of Indian Islam have been praised or blamed in turn 
and have been appropriated by the representatives of different historical, 
religious or political currents, 

To describe such a complicated web of facts in a restricted number of pages 
seems next to impossible; and this author, like her predecessors, has also to 
emphasize certain aspects more than others which deserve more detailed treat- 
ment. Emphasis has been laid on a number of religious personalities who seem 
to personify the different trends of Indian Islam rather than on a 
‘sociological’ analysis. Completeness could not be achieved; if the major 
trends of the various Islamic movements in the Subcontinent and the ‘Islamic 
feeling’ are described approximately correctly, it will be sufficient. 





CHAPTER ONE 


ADVENT AND CONSOLIDATION OF ISLAM IN THE 
SUBCONTINENT 


‘The reactions of the first Muslim expedition that ventured into the border- 
zone of the Subcontinent have been succinctly described by Baladhuri: when 
the Arab foray returned and was asked by the Caliph ‘Uthman about the 
country they had seen, they replied: 

Water scarce; fruit inferior; robbers impudent: the army if small, fkely 40 be lost, sf 
‘numerous, likely 10 perish from hunger and thirst 
and the Caliph, amazed, asked whether his soldiers were reciting poetry or 
giving information...’ 

Makran, where ‘Uthman’s soldiers had reached, was certainly not the most 
inviting part of the future Muslim empire in India; and some smaller invasions 
notwithstanding, it took another seventy years until a major attempt was 
made to enter the Subcontinent, For o come to India seemed imperative—did 
the Prophet not say 

‘God saved (#0 groups of my companions from hellfire: a group which will attack India, and 

‘4 group which will be (atthe end of times) with Isa vba Maryam"?! 
Indian local tradition speaks of much earlier contacts: the South Indian story 
of king Shakarwati tells that this ruler—~like Raja Bhoja of Ujjain—had been 
converted to Islam when the miracle of the Splitting of the Moon (Sura $4/1) 
occurred.’ Indeed, the first Arab Muslim settlers on the southern and western 
coasts of India considerably preceded the advent of the imperial armies in 
more northern areas: some Arab families migrated to India during the time of 
al-Hajjaj, others some 150 years later. A Tamil copper plate, given to Arab 
settlers in 875 by the king of Madura, granted them asylum.* Their descen- 
dants were destined to play an important role in South India. 





' Batadhurt, Kusab fucah ab-buldan, ed. S. Munajjid, p. $30. 

© Nasa’, Sunam, IV43, quot. in Y. Friedmann, A Contribution to the early history of Islam in 
India', Srudies in memory af Gaston Wiet, ed. M. KosenAyalon, Jerusalem 1977, 

+) Eriedmanin, “Qisgat Shakarwatl Farm3d", Lsrae/ Oriental Studies V 1975, goes into the 
Iterary tradition of these and related stories which apparently reflect the tendency of the South 
Indians to date their Nstory back as far ax powible. As he quotes (p. 248) the statement of F 
Huchanan, A Journey from Madras through the countries of Mysore, Cunare and Malabar, Lon 
don 1807, H421: **Being of Arabic extraction, they look upon themselves ax of more honorable 
birth than the Tartar Musulmans of North India who of course are of a contrary opinion’ 

“M. Y, Kokan, Arabic and Persian in Carnatic, Madras 1974, p. 33. 
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Another legend that attempts at connecting India and the cradle of Islam is 
that of Abu’r-Rida Ratan, a Hindu convert who claimed shortly after 1200 
that he had heard of the Prophet at the age of sixteen, had gone to Medina, 
fought together with him, and was granted longevity by his blessings so that 
he now, after 600 years, was able (0 transmit authentic hadith. He died in 1243 
and is buried in Bhatinda, Distriet Patiala, where he is still venerated as a 
saint; and the traditions related by him (rataniyyar) have been collected by 
serious scholars such as Ibn Hajar al-‘Asqalani,’ These legendary figures are 
part of the tendency to relate Indian Islam to the very beginnings of Islamic 
history, Veneration of the tombs of some of Muhammad's companions in the 
‘South belongs to the same trend to prove the antiquity of the Muslim presence 
in the Subcontinent. But historically speaking, the advent of Islam in the Sub- 
continent begins with the conquest of Sind in 7ht-12. The 17-year-old 
Muhammad ibn al-Qasim had been sent to the Indus delta to avenge some 
Muslim women who had fallen into the hands of pirates, and with his army he 
soon conquered the area along the river up to Multan. The indigenous, largely 
Buddhist population was dissatisfied with the Brahman ruler Dahir, whose 
family had only recently assumed power; and it seems that the Buddhists did 
not impede but rather facilitated Muhammad's campaign. The Chachnama, 
based on both Mada’ini's lost chronicle and Indian sources, gives a detailed 
account of the conquest, which, as the wise men of the country claimed, had 
been foretold by the st 

Muhammad ibn al-Qasimn did not attempt mass conversion; he left the peo 
ple to their ancient faith, except in the case of those who wanted to become 
Muslims, as Biruni rightly states.* It would indeed have been difficult for the 
small minority, which was operating at such a distance from Damascus, the 
centre of government, to impose new religio-social patterns upon a country of 
a very different culture, Therefore the young commander did not try to 
change the social structure of Sind and acted very prudently when progressing 
farther north. Baladhuri quotes the statement which he made at Alor, close to 
the strategically important straits of the Indus (near present-day Rohri): 


The temples shall be unto us like the churches of the Christians, the synagogues of the Jews, 
fand the fire temples of the Magians. 

















* ockemann, GAL Suppl. 1.626; J, Horovitz, “Baba Ratan, the saint of Bhatinda’, J. Pun: 
Jab Hist. Soe. UL 1910. 
* ALBirUnt, Alberun’y (ndia..Engh. Wranstation by Ed. Sachaw, London 1888, 2nd ed. 1910, 
pall 
Balddhurl, Fulah al-buldan, p. $88.—Interestingly, one finds attempts 10 connect the 
Brahmans, Aardhima, with the prophet Ibrahim; the defenders of this view often establish & eon 
nection between tndian fire rituals and the pyre which hecame ‘cool and pleasant” (Sura 21769) 
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This means that he regarded Buddhists and Hindus as equal to the ah! al-kirab, 
He therefore levied the jizya on them, but did not impose it on the Brahmans, 
4 custom that was followed by most of the later Indo-Muslim rulers. In 
Multan, the ‘city of gold’, Muhammad did not destroy the famous Temple of 
the Sun but founded, as in other places, a mosque. His successors followed 
this practice after Muhammad had returned to the Iraq, where he was 
treacherously murdered. 

One of these mosques, which has been excavated lately in Bhambhore, 
which was thought to be the ancient Daibul, the place where the Muslims 
landed first, follows the Middle Eastern type of the court mosque; it has an 
engraved inscription written in a simple Kufic with a tendency to decoratively 
splitting the letter-ends, The main city in Sind was Mansura. Built probably in 
the 740's or 70's, it has been described by Ibn Khurdadhbih as ‘one mile long 
and one mile broad”, like an island, surrounded by a branch of the Mibran 
(Indus), The people were, as he thinks, Quraish who looked like Iragis, while 
the rulers had adopted the Indian style in their costume, Ibn Haugal and Idrisi 
too speak of the great and populous city of Mansura, a centre of commerce 
with fertile environs, well-stocked markets and cheap meat and fruits, The ci- 
ty was built, as can be seen from the ruins to which Mansura is now reduced, 
Of brick: tile and plaster were also used. Another city, Mahfuza, was built 
somewhat later opposite Mansura. Mas‘udi praised both Mansura and 
Multan, stating that Arabic and Sindhi were spoken there. An exact descrip- 
tion of the early Arab cities in the lower Indus area is difficult because the 
river changed its course several times during the centuries so that the ancient 
‘accounts and measures are of little use. But even if the material centres of ear- 
ly Sind cannot be located exactly, its cultural heritage is still extant, India has 
Jong been famous in the Near Eastern world for its scientific achievements, 
and Sind served as a kind of relay through which knowledge of Indian 
mathemathics and astronomy was conveyed to the central Islamic lands. 

Since the newly conquered country needed religious instruction, a number 
of scholars devoted themselves to collecting and teaching hadivh; the long lists 
of scholars with the #isba Mansuri, Daibuli, Sindhi, etc. in biographical dic- 
tionaries show that the percentage of traditionists either living in or hailing 
from Sind was quite remarkable." Buzurg ibn Shahriyar, one of the first 
travellers to visit that area, (ells in his £4/%b a/-hind that Mabruk ibn Raytk, 





for (beahim. For an ioterpretaiion of the swhuf Foradhim, mectioned in Sura 87/19, in the 
Indian, especially Vedic tradiion, see. M, Hamiduliah, Le Coren, traduction integrate «t notes, 
Paris 1989, p. $96. 

+ M. Ishaq, India’s contribution to the Study of hadith, Dacea 1985. For a critical view see Y. 
Friedmann, “The beginnings of Islamic tearping im Sind", BSOAS XXXVI 1974 
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the king of Ra, had asked the ruler of Mansura in 270/883-4 to send someone 
to instruct him in Islamic subjects, and a learned man went to (the uniden- 
tified city) Ra and, after versifying some aspects of Islamic law, began to 
translate the Koran for the Raja, beginning with Sura Yastn.* 

‘To what extent deeper, mystically tinged religion was alive at that time in 
Sind is unknown. The origin of Abu ‘Ali as-Sindi, who instructed Bayezid 
Bistami in mystical doctrines, is a matter of doubt, and he may have been 
related rather to a village by the name of Sind close to Bistam than to the In- 
dus valley, One should remember however that the great mystic al-Hallaj, 
who was to become the ‘martyr of divine love’ (executed in Baghdad in 922) 
visited Sind in about 905 on his missionary journey. His enemies ascribed this 
journey to his wish to learn such magic as the rope trick in India, long famous 
as the home of dark-coloured magicians... Hallaj’s visit apparently did not 
yield much fruit at that time; but his name—or rather his patronymic "Man- 
sur'—is known today to everyone, even in the remotest corners of the coun- 
try, since Sindhi as well as Panjabi mystical folk poetry has chosen him as the 
exemplar of those who love God so intensely that their overflowing ecstasy 
compels them to unveil the secret of all-embracing union; as a result they have 
to suffer martyrdom at the hand of the orthodox mullas, 

‘One of the reasons for Hallaj’s persecution in Baghdad however was not so 
much his divine love, but rather the highly political fact that during his 
Journey through Sind he might have been in touch with the Carmatians who, 
coming from Bahrain, had just settled in Multan and the northern part of 
Sind. Although Sind proper was placed under the rule of Ya‘qub the Saffarid 
in 902, the Carmatians, or Ismatilis, extended their ruler farther south to 
Mansura, where Mahmud of Ghazna found an Isma‘ili prince, It has even 
been suggested that the independent dynasty of the Sumro in Sind, who ruled 
till the mid 14th century, may have been Carmatians, since they maintained 
unusual customs, But the question is still open. From Multan, coins were 
issued in the name of the Fatimid caliph toward the end of the tenth century, 
thus acknowledging him as the legal sovereign, Strangely enough, the early 
Isma‘ilis in Multan destroyed the Temple of the Sun which Muhammad ibn al- 
Qasim had spared—quite contrary to their later policy of creating a bridge 
between the two great communities of the Subcontinent, They also closed 
down the mosque built by Muhammad ibn al-Qasim ‘from hatred against 
anything that had been done under the Umayyad caliphs’, as Biruni (id. p. 
117) states. 

Mahmud of Ghazna, champion of Sunni Islam, reached Multan in 1008, 
and his court poet Unsuri sings: 

* Bururg ibm Shahryar, Kitah ‘a)0¥b of Mind, (rad, francaise CM. Devic, Paris 1886, p. 2 
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(On his road to Multan he took two hundred forts, 

each of which was a hundred times stronger than Khalbat!* 
During his first attack Mahmud was content with extracting tribute from the 
ruler, but after six years he returned to Multan, slaughtering and mutilating 
many ‘heretics’. In spite of this persecution, the Carmatians remained active 
for almost two more centuries until they went underground, to re-emerge later 
as successful missionaries, 





‘With Mahmud, the *helper of the Abbasid caliph’ the Islamization of larger 
parts of northwestern India begins. From the year 1000 onward he invaded the 
Subcontinent seventeen times before dying in 1030, and his most famous 
achievement was the destruction of the temple of Somnath in Kathiawar, 
which was plundered during the sixteenth expedition in 1026, By this act, 
Mahmud has become a hero in the eyes of the Muslims, but in the Hindu 
tradition he came to represent the arch enemy. 

‘The spoils which Mahmud brought from India have disappeared; however a 
work that owes its origin to his Indian campaigns still survives: it is Biruni's 
Kitab al-hind, Biruni, born in 973 in Khwarizm, had joined the court of Ghaz- 
na in 1017 after working in Gurgan; staying for some time in India, he used 
his knowledge of Greek philosophy, mathematics and sciences and his in- 
quisitive mind to study the life and thought of the Hindus. The result is the 
first objective study ever made of a forcign culture. But despite his deep 
understanding of the philosophical implications of the various Hindu schools 
of thought and his general objectivity, even Biruni could not help mentioning 
the “innate perversity of the Hindu character” which showed itself in doing 
many things opposite to Muslims; and he praises God that these customs have 
been abolished among those who have become Muslims, The major difficulty 
in appreciating the Hindus was the caste system: 

We Muslims, of courre, stand entirely on the other side of the question, considering all men 
ax equal, excep im piety; and this i the greatest obstacle which prevents any approach oF 
‘Understanding between Hindus and Muah. © 
In his complaint that the Hindu considers the Muslim to be mleccha, ‘impure’ 
he seems to predict the communal tensions of the 20th century, whose 
representatives largely made use of the relevant statements of this medieval 
scholar, 








© Dowan-i Uniod-s ‘Uingurt yi Baik, ef. Muhammad Dabsir SiySql, Tehran 1342sh/1963, 
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In the expanding Ghaznawid empire, the capital Lahore (1031) developed 
into a veritable centre of Islamic learning after the last Hindu rebellion was 
quelled in 1042. The pame of Shaikh Muhammad Isma‘il al-Bukhari al- 
Lahori (d. 1056), who reached Lahore before the Ghaznawid conquest, stands 
for the first Muslim scholar to preach Islam and to propagate the study of 
fuadith in the northwestern part of India—a field that was cultivated 
throughout the centuries. In figh, the Ghaznawids followed the Shafiite 
school; the Ghorids who succeeded them were Hanafites, and this madhhab 
remained predominant in India, except for the ‘Arab’ South, 

During the 11th century important mystical thinkers, mainly in Iran, com- 
posed basic works on Sufi thought and ethics; one of them, ‘Ali ibn ‘Uthman 
al-Jullabi al-Hujwiri from the Ghazna area, reached Lahore after long 
wanderings and finally settled there and died around 1071, His Kash/ al- 
mahjab is one of the most important sources for the history of early Sufi 
theory and practices and, at the same time, one of the first theoretical works 
on Sufism written in the Persian language. Hujwiri who followed the early 
ascetics in his preference for celibacy soon assumed fame as a saint, and under 
the name of Data Ganj Bakhsh he is regarded as the first patron saint of 
Lahore, One believed that he had the ‘supreme authority over the saints of In- 
dia, and that no new saint entered the country without first obtaining permis- 
sion from his spirit.’ His tomb, often renewed, and lately decorated with 
silver doors (a gift from the Shah of Iran) is still a frequently visited place of 
worship for the Pakistanis. It is even said that Muhammad Iqbal conceived of 
the idea of a separate Muslim homeland in the Subcontinent while meditating 
t Data Sahib’s tomb;'* some of Iqbal’s verses are engraved in the white mar- 
ble panels of the shrine. 

It seems that more or less isolated Muslim settlements existed in various 
places in the Gangetic plains, such as Benares, Eastern Oudh, and even 
Bihar—at least focal tradition claims that Muslim shrines date from pre- 
Ghorid time, although it would be difficult to find epigraphic evidence, One 
of these early shrines is that of Bibi Pakdamanan in Lahore, attributed to 
seven chaste ladies who reached India in the seventh centui 

Lahore, where Persian-writing Muslim poets such as Abu’l-Faraj Runi and 
Mas‘ud ibn Sa‘d lived during the 11th and 12th centuries, was overrun by the 
next wave of conquerors, the Ghorids, who again descended from 
Afghanistan, in 1181. It is difficult to believe Hasan Nizami's statement in his 
chronicle Ta/ al-ma’arhir that at that time in Lahore, ‘out of every hundred 











* Jobe A, Subhan, Sufizm, 2nd ed. Lucknow 1960, p. 129, 
* Masoodul Hasan, Date Ganj Bakhsh, Lahore 1972, Lntroduaion, 
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Persons ninety were scholars, and nine out of ten interpreters of the 
Koran...'.'* Mu‘izzuddin Ghori went as far south as Multan and Ucch, which 
he wrested in 1175 from the Carmatians, who had ruled there with a brief in- 
terruption during Mahmud’s days, for nearly three centuries, and who were 
finally responsible for his assassination. 

‘The Ghorids and their military slaves were to open the way farther south- 
east. Mu‘izzuddin conquered Delhi and Ajmer (1192) and had extended 
‘Muslim supremacy to Qannauj and Gwalior, when he was killed in 1206 on 
the bank of the Indus. And as early as 1202 Bakhtiar Muhammad Khalji over- 
ran Bihar and established himself in Bengal. K. A. Nizami has pointed out 
that the resistance against the Muslim invaders came 





from the privileged classes and the Rajput arstocracy. Had the Indian masses resisted the 

establishment of Turkish rule i India, the Ghorsds would no have been able to Yetain ven 

an inch of Indian territory.” 
The fact that the majority of the Indian population was excluded from 
military training, as well as the immobility of the Indian armies, facilitated 
success for the swift and well-trained Turkish troops. The masses, who largely 
lived in rural areas, felt but little the change of government, for the sharia did 
‘not interfere with life in the villages, nor did it bring about any change in the 
caste system. The land administration remained by and large the same, and 
the Hindu merchants and moneylenders were as unaffected by the new rulers 
as were the Jews in the Arab countries after the advent of Islam. In dealing 
with the situation of the country the ulema’s attitude was predominantly 
determined by what they found in the books of figh which had been written in 
a completely different environment, i.¢., the Arab world. "No Indo-Muslim 
scholar of the 13th century sought to study the problems of the Indian 
Musulmans and their relation with the Hindus in the light of the conditions 
‘operating this country’;''—so much so that a historian like Fakhri Mudabbir 
‘might talk about Jews and Christians, Sabians and Zoroastrians, but makes 
absolutely no mer ‘of the vast majority of the Hindu population.” As Peter 
Hardy remarks sarcastically: for the Muslim historian ‘the Hindus,..are never 
interesting in themselves, but only as converts, as capitation tax payers, or as 
corpses.""* Hindu authors tend to regard some discriminatory measures 
‘against the Hindus—even the imposition of the /izya—as outrageous, while in 








KA. Nizami, Some Aspects af Religion and Politic in India during the 15th Century, Bom 
bay 1961, p. 265: for the Tay af-ma'arhir see Storey, Persian Lireranure, Nr. 664 
Nizami, Religion and Politics, p. $0, 
Nizami, Religion and Politics, p. 317 £ 
© Peter Hardy, Hutorians of Medweval India, London 1960, 9.113 6 
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reality they were treated exactly as Christians and Jews were in the Middle 

‘The major changes took place in the cities which the Muslims founded or 
enlarged, and it was here that the Hindu workers and artisans were exposed {0 
caste-free Islam and were in part attracted by the ideal of “social oneness"; for 
the Islamic shart‘a gave them more possibilities for development than the Hin- 
du tradition. Thus, the cities between Lahore, Lakhnauti and Sonarguon in 
East Bengal became, 30 to speak, little ‘islands of Islamization, where 
labourers and artisans, or in general the low caste and non-caste people might 
benefit from the new situation." Hence we hear of conversions on a larger 
scale, of the weavers, for instance. Islamization may be regarded in the begin- 
ning largely as a matter of social change in the urban centres, and only later 
did the rural areas begin to feel the impact of the new order, For, as M, Mu- 
jeeb rightly states, "Muslim civilization was urban... Urbanisation, therefore, 
may be regarded as a Muslim contribution to Indian life,"* 

The first of the so-called ‘Slave Kings’, Qutbuddin Aibek, founded his in- 
dependent kingdom in 1206 in Lahore. Then he proceeded to Delhi. Spoils 
from twenty-seven temples were used to build the Quwwat ul-tslam mosque in 
Delhi-Lalkot, whose minaret, the Qutub Minar, still stands as an immortal 
witness to the greainess of early Islamic presence in India, One century later, 
Amir Khusrau describes in poetical metaphors the destruction of Hindu 
temples for the sake of their transformation into mosques: 

Wherever a temple had girt up it Soins for the worship of an idol, the tongue of the pick= 
axe» with an elegant discourse dug out the foundation of unbelief from iis Beart, 90 thal Ihe: 
temple at once prostrated (eself in gravefulness...\* 
Aibek also enlarged the Adhai din ka jhonpra, the great and elegant seven: 
vaulted mosque in Ajmer which Mu‘izzuddin Ghori had built and which, 
along with the buildings in the Qutub area, is one of the few monuments in 
Muslim India where a highly refined plaited Kufic is used for long inscrip: 
tions, 

Quibuddin Aibek, first educated as a slave by a gad? in Nishapur, had ac- 
quired some religious knowledge and was a good reciter of the Koran, 
former slave and son-in-law, Hltutmish, who succeeded him in 1210, was very 
concerned about the proper performance of the prescribed ritual. He even had 

















Ci, Peter Mandy's remark in EY, 2nd ed. Ip. $66 that the problem of szva—a term that is 
used in early sources rather loosely-—"provoked more emotion than scientific study” 
 Nizami, Religvon ond Politics, p45. 

M. Mujeeb, Islamic Influence on Indian Society, Meerut 1972, p. X. For a recent watiatle 
Yerificution of this fact sce A. Hl. Mukerjee, ‘The Muslim population of Uitar Pradesh, India, A. 
‘Spatial Interpretation’. JC XLVIL 1973. 

© Amir Khusrau, Khazo''n ai-furah, transl, Waheed Mirza, Lahore 1975, p. 14. 
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special arrangements made for the performances of prayers etc. during his 
‘campaigns. It is said that as a youth he had gained access to the Sufi masters 
Shihabuddin Suhrawardi and Auhaduddin Kimani, one of whom had 
predicted that he would become a king. Even though we have to take this 
story, told by a Sufi teacher, with a grain of salt, it indicates Itutmish’s in- 
terest in mystical movements, which grew stronger in India during his reign. 
He accorded a warm welcome to the Chishti saint Quibuddin Bakhtiar Kaki 
and to the Suhrawardi missionary Shah Jalaluddin Tabrizi who was on his 
way to Bengal. 

‘One of Htutmish’s campaigns was directed against Uceh and Multan, places 
which were still in the hands of the Ghorid governor Qubacha, Both cities, 
along with Bhakkar, were centres of learning; in Bhakkar, the Chachnama, 
that invaluable chronicle of the Muslim conquest of Sind, was ‘taken from the 
curtain of Arabic and translated into Persian’ after its manuscript had been 
discovered. Compared with the slightly later historical works written by the 
historians of the Delhi Sultanate, it seems to reflect a more lenient policy 
towards the Hindus than was practised in the new capital." The court of 
Qubacha became a refuge for scholars who left fran during the Mongol inva- 
jon. The literateur ‘Aufi composed some of his works there, but he, like the 
preacher and historian Minhaj as-Siraj were taken to Delhi after Hitutmish had 
conquered the area, That happened, however, only after the young fugitive 
Khwarizmshah had left the Indus Valley, for fitutmish was wise enough not (0 
imterfere with Genghis Khan, who reached the Indus in 1221 in pursuit of the 
Khwarizmshah who mainly dealt with Qubacha. It is said that BahaPuddin 
Zakariya of Multan, the Suhrawardi saint, invited IMtutmish to his province 
because he had, for some reason, & grudge against Qubacha. The unlucky 
governor, fleeing from the Delhi troops, drowned himself in the Indus, 

As Ucch had been famous for its Feroziyya madrasa, ltutmish too took 
‘measures to found madrasas in Delhi and Badaun, called Mu‘izziyya after the 
{itl of his later master, Mu‘izzuddin Ghori. In 1229 he obtained a deed of in- 
vestiture from the Abbasid caliph 

Delhi—proudly styled huzrat-i Dethi—, the new seat of government, soon 
attracted scholars from the central Islamic world. Persian was made the 
language of administration on a higher level and served as a unifying force, as 
‘Amir Khusrau states by the end of the century. Celebrities from Arabia, 
China and other places came to Delhi ‘as moths gather around a candle’ 
(Isami). Numerous were the ulema; but people would divide them into the 














©. Friedmann, The Origins and Significance af the Choohnama (Paper, Jerusalem Con- 
ference on Islam in fodia, 1977), 
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‘ulama-yi akhirat or ‘ulama-yi rabbant, those who were interested mainly in 
religious life and did not interfere with the ‘world’, and into ‘wlama-yi dunya 
or ‘ulama-y/ sa, who closely co-operated with the government and went along 
with the wishes of the rulers oF the grandees. Thus, none of these protested 
when Itutmish appointed his capable daughter Raziya as his successor after 
his eldest son's death (1231); the prince’s tomb, known as Sultan Ghari, is one 
of the oldest Muslim monuments in southern Delhi.—It was only 400 years 
later that the Delhi traditionist, ‘Abdulhagq, regarded Raziya's appointment 
as a legal mistake and incompatible with the sharia. 

But, as S. M. Ikram remarks, the ulema, whatever their spiritual sig- 
nificance, ‘did lend a hand, and perhaps not unsuccessfully, in helping the 
advancement of Muslim society in Hindustan instead of harnessing all the 
religious passion to impede the progress’.'* They well knew that the Muslims 
in India were only ‘like salt in a big kettle’® and had no way of practicing all 
the requirements of the law. What mattered was the consolidation of Muslim 
rule. To be sure, Raziya Sultana, who replaced her debauched brother after 
his brief reign and who is described in the Tubagat-i Nasirl as a sagacious 
sovereign, ruled not more than four years (1236-1240); giving up the cumber- 
some arrangements for keeping purdah, she appeared in public, riding her 
elephant. 11 is said that her partiality 10 an Abyssinian amir, Yaqui, estranged 
the Turkish nobility from her. For when chosing a ruler during the first cen- 
tury of the Delhi Sultanate the nobles laid emphasis upon his being a Turk, 
rather than primarily @ pious Muslim. Indeed, Turkish military slaves along 
with the non-servile Tajiks played the most important role during the early 
Sultanate period. It is therefore not surprising that in many Indian languages 
the work turk became synonymous with muslim, and that the juxtaposition of 
Turk and Hindu, so well known to readers of Persian poetry, had a very real 
meaning during the early Muslim rule in India.** 

In Raziya's short reign one event is worth mentioning: in 1237 a group of 
*Carmatians’ from various parts of the country assembled under one Nur 
Turk and attacked the Great Mosque in Delhi, Bloodshed followed, and the 
“heretics! were finally defeated. The identity of Nur Turk is still a matter of 
dispute—it seems difficult to accept that he was the same man whom the Delhi 
saints highly praised for his piety. 

‘Years of restlessness followed. After Sultan Mas‘ud had been disposed due 
to his incompetence and tyranny in 1246, Itutmish's grandson Nasiruddin 


\ S.M, thram, Mfuslim Rude in Indio and Pakistan, Lahore, 2nd ed. Lahore 1966, p. 134. 
Nicami, Religion and Politics, p. 315. 


' See A. Schimmel, “Turk and Hindu’, in S. Vryonis (ed), Islam anud Cultural Change in the 
Middle Ages, Wiesbaden 1975. 
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Mahmud, aged sixteen, occupied the throne for twenty years. The most 
teligious-minded ruler of the 13th century, a *king of angelic temperament’, as 
Amir Khusrau calls him, skilfully avoided the dangers of politics and en- 
trusted his father's former slave, his own father-in-law, Balban, with the 
government and occupied himself primarily with his religious duties, devoting 
‘much time to writing copies of the Koran, These were sold, and he lived main- 
ly from this income, never using the money from the public treasury for his 
personal expenses. He also bestowed large sums upon the ulema. This is at 
east the general judgment about him. His piety, however, did not improve the 
political situation—intrigues of the nobles alternated which attacks of the 
Mongols in the Punjab. Finally, in 1259, Hulagu promised Nasiruddin’s en- 
voys that he would stop the invasions of his hordes in the Subcontinent, 
The Sultan died in 1266, apparently not without Balban’s connivance, A 
man in his late fifties, Balban now officially seized the reins of government. 
‘Although rather reckless in his early years, he tried 10 act as a pious Muslim 
after ascending the throne, offered his prayers, fasted, and sometimes per- 
formed supererogatory worship. His great respect for saints and scholars even 
Ted him to attend their funerals. He, too, added a madrasa, the Nasiriyya, to 
the Muslim institutions in Delhi, and appointed Minhaj as-Siraj (d. ca. 1270) 
sits first principal. —Balban, inspite of his ‘Turkishness’ adopted the Persian 
court-style; he traced his genealogy back to the mythical Afrasiyab—a “Turk’, 
and his grandsons bore names of the Persian heroes of the 














One century later the highly conservative historian Ziauddin Barani gives a 
lively though utterly biased account of Balban’s reign, in which he incor- 
porates his visions of an ideal Islamic state. Barani claims that Balban's two 
models for just administration were the two ‘Umars—Umar ibn al-Khattab, 
the second caliph (634-644), noted for his unswerving justice, and ‘Umar ibn 
‘Abdulaziz (717-720), the only ‘pious’ ruler in the Umayyad dynasty, He 
quotes Balban’s alleged testament in which the ruler tells his son Bughra Khan 
that a king must live in such a way that all his acts, words and movements are 
appreciated and recognized by the Muslims; he has to follow the rulers of old 
and seek God’s pleasure by virtuous deeds and by doing the approved things; 
his words, acts, orders, personal qualities and virtues should enable people to 
live according to the rules of the sharf"a, The classical attitude of Muslim or- 
thodoxy in India is incorporated in Barani’s statement in which he stresses the 
importance of dinpandht, ‘protecting of religion’, as the central duty of a 
Muslim king: 


Even ifthe ruler were to perform every day a thousand rek‘a of prayer, keep fast all his ife, 
do nothing prohibited, and spend all the treasury for the sake of God, and yet nor practice 
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dfinpanaht, not exert bis sitength and evergy inthe extirpation, lowering, curbing and debas- 
Ing ofthe enemics of God and His Prophet, nor seek to honour the orders of the Divine law. 
‘and nor show in hs reals the splendour of ondering the good and prohibiting the forbid 
‘den. then his place would be nowhere but i Hell 
Looking at the political scene in those days one realizes the wide gap between 
religious ideals and political realities! 

However, religious life in the capital, and (probably) to a lesser extent 
also in the smaller cities, was apparently flourishing. Preachers and imams: 
generally led a prosperous life because they were paid by the government and 
highly respected. Besides preaching on Fridays preachers were supposed to 
hold radhkir meetings during the month of Ramadan and in Mubar- 
ram—usually three days a week—in order to infuse religious zeal into the 
hearts of the believers; they were also called upon in times of emergency; thus 
Qadi Minhaj as-Siraj—famous for his sermons—gathered people for a 
tadhkir-meeting on the eve of a Mongol attack. 

The 13th century was the time when the rules for religious offices were fix= 
ed, Thus, Itutmish created the office of shaikh ul-Istam, which he offered to 
Bakhtiar Kaki, who, asa Chishti mystic, declined it since the Chishtiyya avoid 
contacts with the government. The position for the area of Hindustan was 
then entrusted to Sayyid Nuruddin Mubarak Ghaznawi (d. 1234), a disciple of 
Shihabuddin ‘Umar Suhrawardi, who took an energetic stance against both 
non-Muslims and philosophy, an attitude often found in mystics of the 
‘sober’ schools. In Sind, the office was in Baha’uddin Zakariya Multani's 
hands. The shaikh wl-Islam's duty was 10 look after “the ecclesiastic affairs of 
the empire, All those saints and fagirs who enjoyed state patronage were look- 
ed after by him." In every town, a gad? was appointed to perform all ad- 
‘ministrative business, Among the qadis, the mystically minded Minhaj as- 
Siraj, the author of the important chronicle Tubagar-t Nasir’ (composed 
658/1256) played a prominent role in Delhi. It was thanks to him that the 
sama’, the musical meeting of the Sufis, particularly of the Chishtis, was 
legalized in Dethi despite objections by other jurists. 

Scholarly activities were mainly geared towards preserving the Islamic 
heritage in a foreign environment. Therefore, the scholars of the 13th cen- 
tury—and many in later times too!—produced little original work but rather 
composed commentaries, abbreviations of and compilations from. time- 
honoured classical works of Islamic theology. This attitude explains the 
strong interest in Prophetic traditions during this period, particularly among 
the mystical leaders in both major orders: to follow the example of the Pro- 











© Baran, Tarik Ferdcshahl, ed. Sayyid Ahmad Khan, Calcutta 1860-82, 9. 44, 
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phet was the safest way to act correctly in the face of an irritating plethora of 
Indian influences, 

‘One of the most influential scholars of the Middle Ages was connected for 
Some time with the Delhi court: this was Raziuddin as-Saghani who hailed 
from Lahore; he later settled in Baghdad and was then in 1220 sent as an en- 
voy to Itutmish by the caliph an-Nasir, the last truly active member of the 
Abbasid house. After twenty years Saghani returned to Baghdad. His 
Mashariq al-anwar, & rearrangement and popularization of Bukhari's and 
Muslim’s collections of traditions, the Sakthain, became the standard work of 
Aadith, on which Indian scholars produced numerous commentaries. The 
Mashariq with its 2253 traditions invariably belonged to the syllabus of 
medieval Indian madrasas, complemented from the mid-14th century onward 
by al-Baghawi’s (d. 1122) Masabih as-sunna, A few decades later, Tabrizi's 
Mishkat al-masabih was introduced and formed the basis of instruction in 
‘hadith in ‘earned institutions of India (even in modern times in the Firangi 
Mahal in Lucknow and the Dar ub‘dhum in Deoband). It was often com: 
mented upon in various provincial madrasas, and even referred to as mishkar- 
i shartf, “The Noble Lamp," 

While the Sufis largely promoted the study of hadith, the normal madrasa- 
student who might hope to become a gad? paid more attention to figh, on 
which Marghinani’s (d. 1197) Midayat al-mubtadi? remained the standard 
work until the British took over, It was complemented by Pazdawi's Usal al- 
Jigh and the important handbook of Hanafi law, Quduri’s (d. 1037) 
Mukhiasar. 

In the classes of exegesis, students had to use Zamakhshari’s (d. 1144) 
Kashshaf, although some mystical leaders, like Bahauddin Zakariya, refused 
this Mu‘tazilite commentary, Later, Baidawi's (d. 1285) Anwar at-tanzil was 
generally accepted. —To learn Arabic grammar, the medieval student had 10 
study Mutarrizi’s (4, 1213) Misbah and tbn Malik’s (d. 1273) Kafiva; on a 
higher level he was supposed to read Hariri’s Magamat, that most brilliant 
masterpiece of Arabic belles-lettres which was even imitated in 18th century 
India, All these works have been commented upon time and again. Apparent- 
ly less popular were works on Aulam, such as Abu Shakur as-Salimi’s (late 
Lith century) Tamhid and later Samarqandi's (4. 1291) ay-Saha°if abilahiyya: 
greater was the interest, somewhat later, in 1ji’s (d. 1354) Mawagif. 

Thus the foundations of Muslim learning were firmly laid during the 13th 
centuryso firmly that barely a development or a deviation of thought was 











1 The latest edition in ik volumes with exhaustive commentary published in Wenares 1973-78; 
English translation by J. Robson, Lahore 1973, 
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ever attempted. Looking at the vast amount of commentaries and glosses that 
grew around these basic sources of scholarship in India one better understands 
the modernists’ attempts to rid the Mustims from this centuries-old burden by 
new, sometimes daring interpretations of the veritable centre of Islam, i.¢., 
the Koran, whose dynamic message had been almost forgotten. 


Balban’s stern but successful reign in which he wisely preferred consolida- 
tion (0 expansion, was troubled toward the end by the death of his favourite 
son Muhammad, the governor of Multan, a patron of the poets Amir Khusrau. 
and Hasan Sijzi and admirer of the Suhrawardi masters. He was killed during, 
an attack of the Mongols who in spite of Hulagu's promise continued to 
harass the Northwest by irregular invasions (1282). Balban was succeeded in 
1286 by his grandson Kaiqubad; the estrangement between Kaiqubad and his 
father Bughra Khan marks the beginning of a turbulent period in the history 
of the Delhi kingdom. Amir Khusrau has poetically described the short-lived 
reconciliation of Bughra Khan, then living in Bihar and Oudh, with his son 
(Qiran as-sa‘dain). Kaiqubad was a young man given to all kinds of pleasures 
and (or) vices, and could not care less for religious prescriptions; he even 
found some ‘ulamd-yi dunya who invented excuses for his violation of 
Ramadan and his indifference to prayer, His reign was short; in 1290 he was 
assassinated, and the Khaljis, an Afghan clan, rose to power. 

Jalaluddin Feroz Khalji’s short but generally benevolent rule was stained by 
the way he disposed of Sidi Muwallih, a saint, ‘adorned with so many ex- 
cellencies and perfections'.”* Sidi Muwallih—although belonging to the 
muwallih group of be-shar‘ dervishes—was a friend of Farid Ganj-i Shakar; 
he had wide public support and kept up a large khdngah in which many 
of the dispossessed amirs of Balban’s reign used to gather. The fact that the 
techuse apparently had a mysterious source of income which allowed him to 
offer unusually generous hospitality led the king to suspect that he might be 
involved in a conspiracy. This was never definitely proven; the ulema, asked 
by the Sultan to put him to an ordeal, issued a farwa declaring such an act ir- 
religious. The Sultan finally had him cruelly killed by a group of galandars 
who belonged to a different religious faction and ‘avenged him of this man’, 


"The vocalization Muwallih—against the generally accepted Mowid—established by Simon 
Digby, Qalandars und related Groups (Papes at the Jerusalem Conference on tslam in India 
1977), p. 11 ff: he was apparently a member of the muwolli dervishes, noted for ther fire walk 
‘ing—hence the dea of having him pass an ordeal. A. S. Usha, in his edition of ‘Isami Furdh as 
salarn, Madras 1948, gives the same vocalization —Bada?usi, in his account of his persecution 
(Munukhab at-tewarith, transl. 1 233 £1.) makes him recite a Persian ruba'T which has been 
ascribed 10 alevost every major mystical lover from Jalaluddin Romi to Sartad Shahid, i.e. Dor 
‘majbakh-t “ishq "In the kitchen of love they slay naught but the good..." 
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The dust storm that followed this execution, as well as the terrible famine in 
the next months, were interpreted as a sign of the saint's innocence, and his 
case remained proverbial in Indo-Muslim history. 

Jalaluddin Feroz successfully repulsed the Mongols from Lahore (1292) and 
for the first time had an army enter the Deccan (1294) under the command of 
his nephew ‘Alauddin. This energetic but ruthless man soon killed his uncle 
and exerted a stern rule over his kingdom for the next twenty years. His 
muhtasib, Zia’uddin Sanna’i, helped him in oppressing all vices (although the 
Sultan failed in his attempt to introduce strict pr jon, after he himself 
had unwittingly ordered the execution of a friend in a state of drunkenness).* 
‘The injunctions of the sharr‘a were enjoined on the dhimmis so that Hindus 
were no longer allowed to wear costly dresses of to ride horses. That may be 








come from Egypt in the hope of disseminating the study of hadith, admitted 
that even though ‘Alauddin was by no means regular in his prayers he was 
still praiseworthy because: 


{ heard that the wives and chikiren ofthe Hindus beg at the doors ofthe Mushim Praive be 
10 you, O Padishah of Islam, for the protection of the religion of Muhammad which you 
perform!" 

For although the ruler's first and foremost interest was the consolidation of 

his power and not theological studies, and his statecraft relied more on his 

‘own practical insight than on the shara, yet he was quite active in persecuting 

“the worst enemies of our Prophet” and acted according to the dictum: ‘“Ac- 

cept Islam ar be killed!"” Part of his struggle was directed against the Ismalis, 

called by Barani and Amir Khusrau /baharivan, "the people of incest’.*? Short- 
ly before 1311 “Ala*uddin carried out an investigation of which his court poet 

Amir Khusrau writes: 


‘He ordered all rhe ibahans to be present and appointed fruitful lnvestigators over them who 
‘sent for each of them and made inquiry, 








It was easy to find out ‘that they were indeed guilty of incest’, and: 


Amir Khusrau, KAaai"in al-futsh, transl p. 0: “Since itis a characteristic of that pure per- 
‘sonality 10 supply with water the spring of the shorf'a, he has brought head wine, which is the 
mother of evils and the daughter of grapes as well asthe sister of sugarcane, from the assembly of 
corruption to the seclusion of rectitude, so that wine has been leavened with salt and has sworn 
‘that henceforth it would remain only in the pitcher of vinegar and would prove true to it salt." 

" Barani, Takis Ferdzshoht p. 297. 

™ According 10 De Gosje (in Hastings, Encyclopedia of Religions and Ethics, ».v. Car- 
‘of immorality is due to the fact that the Carmatian women 
ddd not wear a veil. —Even foday in orthodox circles in Pakistan, tsmaili women are regarded with 
suspicion since they do not veil and atiend the congregational meetings in the Jamaatkhana 
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He sa panishoeat had shem sawed avunder...and the save with all its hardsheartedness and 
Irivolous laughter shed tears of blood on thew heads and they who had become ane by 
‘Stealthy ution hecambe two instead of one bythe stroke of the aw." 

‘Alwuddin was fond of founding and repairing buildings, and laid the 
foundation of a minaret that was intended to surpass the Qutub Minar in 
glory but was never finished; he also enlarged the Quwwat ul-Isam mosque: 

He first ordered that the courtyard of the motque be enlarged as far as powible yo that the 
‘rong of the Muslims which by the grace of God canon be accomodated inthe whole 
worki may find & new world within the worl." 


The ramparts of Delhi were likewise repaired and partly rebuilt, 


and since it is necessary that blood De given fo # new building so several thousa 
bearded Mongoly were slaughtered 00 i 
as Amir Khusrau triumphantly writes.” 

‘Alwuddin’s military operations brought him to Gujarat, Malwa, and again 
to the Deccan, where Malik Kafur, a eunuch acquired in Cambay, led the 
royal army; the Hindu rulers of South India became tributaries of Delhi, 
‘Alwuddin's spy system was as impressive as his revenue policy and his price 
control; in the well-knit organisation of the state the ulema were looked after 
and controlled by the sadr as-sudar. The sadr as-sudar grew into the most 
powerful officer of the kingdom so that at Akbar's time he ranked as the 
fourth officer of the whole empire. He was the highest law officer and, almost 
as importantly, he was in charge of all lands devoted 10 the maintenance of 
mosques, khangahs, and scholars, i.€., he constituted something like the cen= 
tral wag/ administrator, and possessed almost unlimited authority to confer 
such landgrants upon individuals in the religious hierarchy. Since he was the 
highest authority in shart'a law he could also persecute, and even execute, 
alleged heretics. “Ala’uddin’s successful politics are ascribed by some authors 
to the blessings of Nizamuddin Auliya, the saint of Delhi, and indeed, 
Nizamuddin’s friend and disciple Hasan Diblawi has devoted more than one 
panegyric to the ruler "thanks to whom the building of religion and the world 
i firm and stable": 








The twig of his kingdom is frexb for that reason 
That he was brought up by the Divine Sastainer,.."* 


Nizamuddin's other favourite, Amir Khusrau, also praised the ruler, and in 


Amir Khwusrau, KhszaV4 of furah, Wansh. p11 

dp 

id pS 

© SM. Ekram, Armaphan-d Pok, 9. 137. Amir Khusrau's Arable qasida in honor of “Ala’ud: 
din is a masterpiece of puns: ‘win whhaya bal ‘ainuhu ‘win wihaya. yam an-nidis hal kaffuhu Sain 
ubyom, 
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the khangah of Nizamuddin’s successor, Chiragh-i Dethi, he was well spoken 
of for his economic regulations, particularly the low price of grain. 

In 1316 ‘Alauddin was succeeded by his son Mubarak after the usual 
period of disturbances, The Sultan assumed the title of Khaltfar Allah, anew 
device in the Delhi sultanate. The pious title did not prevent him from leading 
4 most debauched life in which his favourite Khuseau Khan, a convert from 
low-caste Hindu background, played the leading role. It was Khusrau who 
‘murdered his lover in 1320 and introduced a new era. Barani claims that under 
him “the mosques were defiled and destroyed and copies of the scriptures of 
Islam were used as seats and stools’. The truth of this allegation cannot be 
proved, but people were more than happy when after some five months this 
tyrant was replaced by Ghiyathuddin Tughluq, the founder of a new Turkish 
dynasty, who was hailed by many as the saviour of Islam in India." He was an 
‘orthodox man; his relations with the great saint of Delhi, Nizamuddin Auliya, 
seem 10 have been somewhat tense due to differing views about the per- 
mnissibility of mystical music and sama‘, And Bada*uni informs us about the 
origin of an oft-quoted saying: 

{ts currently reported song the peophe of todo that Sultan Ghiyathuddin Tughlug, on ac 
‘count ofthe il will he bore 10 the Prince of Shaikh, sent a message (othe shaikh wile on 
the way 10 Laklmnaut 10 his feat, aka Delhi either the shai wll be vhere 
1071" The shaib relied, "Delt Wy sill far away", Drhli hand dares. 
Indeed, the aged monarch died on his way back in 1325, crushed under the 
roof of a wooden pavition, which was perhaps treacherously constructed by 
his son and successor Muhammad, 

The quarter century that followed was characterized by the extreme con: 
trudictions in the Sultan's character, which ranged from boundless generosity 
to even more excessive cruelty. The North African traveller, Ibn Battuta, who 
reached India in 1333 and served as chief gad? of Delhi under Muhammad 
‘Tughluq, testifies to these aspects of his character by the remark that “his 
gateway is never free from a beggar whom he had relieved and a corpse which 
he has slain’*,"* He used foreigners and recently-converted Hindus in the state 
service, and the old nobility slowly lost status, Interested in figh and rational 
sciences, he yet asked the Bihari Sufi Sharafuddin Maneri for a guide book on 
mysticism and sent for the great scholastic theologian ‘Adududdin 1jt in 
Shiraz, Although 1ji did not respond to the invitation, his Mawagif became 
one of the standard works in Indian madrasas. 

Muhammad Tughlug was punctual in the fulfilment of his ritual duties and 
forced everyone to join the congregational prayers; “in the course of one single 


© Hadaluni, Muntakhab abtawarikh, | transl. 301, text 225 
© Ibn Battuta, S Mahdi Husain, The Rehla of Ibm Battuls, Baroda 1976, p83, 
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day he killed nine persons for neglecting that’, At the same time he disregard- 
ed the divine law in his political actions. Yet, as Barani states, he “wanted to 
combine prophethood with kingship’, i.e., he claimed *that religion and state 
are twins’ and have to work together. And as much as he revered outstanding 
saints like Ruknuddin of Multan, and visited the tombs of Mu‘inuddin 
Chishti and Salar Mas‘ud, the increasing influence of those Sufis who ad- 
vocated a more isolated life,—as the Chishtis did in general,—disturbed him. 
In 1327 he decided to send his officials, and somewhat later most of the in- 
telligentsia of Delhi to Deogir/Daulatabad, the "geographical centre’ of his 
kingdom. Many of them perished on the road while others did not survive in 
the climate of the northern Deccan. After a few years, return to Delhi was per- 
mitted. A considerable number of Muslims, however, stayed in the 
Daulatabad region; they not only helped achieve effective administrative con- 
{rol of the southern region but also became instrumental in the dissemination 
of religious ideas and, in the long run, in the development of a genuine 
southern Muslim culture, 

During Muhammad Tughtug’s long reign (1325-1351), revolts broke out in 
the border provinces; and, although he could handle the rebels in most places, 
the long years of famine ruined vast areas. One event, however, filled him 
with pride: the investiture from the caliph, now in Cairo, in 1343, Only then 
he felt his rule properly legalized, Nevertheless, the country split up: in 
Madura an independent kingdom was founded in 1335, the Decean and 
Bengal followed. Muhammad died on the bank of the Indus during his 
persecution of a Gujarati rebel, and "the Sultan was freed from his people, 
and the people from the Sultan’ 

His cousin Feroz Shah succeeded him in 1351, at a time when the political 
and economic situation was very critical, due partly to the famine of previous 
yeurs and partly to Muhammad Tughluq's attempt to extend the borders of 
his kingdom even into Tibet. But the new ruler, then 45 lunar years old, suc- 
ceeded in giving the country a long period of relative peace; no famines are 
recorded, and the prices were low, 

Some of the most important chronicles of medieval India were written 
under Feroz Shah, such as Barani’s Tarlkh-i Ferozshaht and the Fatawa-yi 
Jahandart, works which reveal the author's aversion to both the non-elite and 
even more to the Hindu unbelievers, who still played an important role in the 
kingdom and even erected new temples! 


{In the capital and in the cities of the Musulmans the customs of infidelity are openly 
practised, idols are publicly worshipped, and the traditions of i 
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ADVENT AND CONSOLIDATION OF ISLAM 2 


areater insistence than before... Openly and without fear, the infidels continue their 
‘ejoicing during their festivals with the beat of drums and dhols and with singing and 
dancing. By paying merely a few fankas and the jizya, they are able to continue the ttadi- 
tons of infidelity by giving lessons in the books of their fase faith and enforcing the orders 
fof these books." 
Under these circumstances, according to Bar 
between & Muslim king and a Hindu raja! 
But Barani's hatred was not directed against the Hindus alone. Contrary to 
the true Islamic ideals he was an advocate of class distinction in Islam, To be a 
Muslim was not enough; one had to be a Turk of pure blood, and the "neo: 
Muslims" did not really count. Indeed, under neither Litutmish nor Balban had 
non-Turks full access to high positions. Lowborn people—and that meant 
many of the recent converts—should not even be taught reading or writing lest 
they occupy important offices: 


Don't give a pen into a low-born person's hand, for then the sky will have the possibility 
fo convert the black stone of the Ka'ba toto a stone for ritual abstersion!* 





there is no real difference 


However, one must not take all of Barani’s chronicles at face value; his aim 
was to write a kind of Furstenspiegel, and one cannot but admire his portrait 
of the ideal Muslim ruler: the Sultan as vicegerent of God is supposed 10 
display the virtues of /ut/, mercy, and qahr, wrath. As these two aspects of the 
perfect God are necessary to maintain the current of life, they are thus re- 
quired in the ideal ruler. (In Muhammad Tughlug, however, the tension be- 
tween usf and qahr became too strong, 5 the author states). Barani's descri 
tion of the ruler reminds the reader of the Sufi tradition; Jalaluddin Rumi had 
used the parable of the king's splendour and his robes of honour on the one 
hand and his using of gallows and prison on the other hand to point to God's 
opposite qualities of fupf and gahr, of jamal, beauty, and jalal, majesty."” For 
in spite of his intense intolerance, Barani learned much from the Sufis, and he 
{s buried in a modest tomb close to his venerated master Nizamuddin Auliya’s 
mausoleum in Delhi, a place which Feroz Shah had beautifully adorned. 
Feroz Shah, in whose ascension the saint Chiragh-i Delhi or other Sufis may 
have had a hand led two campaigns against Bengal and one against Sind, but 
on the whole he tried to avoid wars, Strongly orthodox, he never transacted 
any business without referring to the Koran for augury. He was the last Sultan 
of Delhi to obtain a document of investiture from the then powerless Abbasid 
caliph in Cairo in 1355, and he adorned his kingdom with numerous sacred 











* Banani, Faidwe-yi johandart, quot. ia K. A. Nizami, Reliavon and Politics, Introduction by 
M. Habib, p. XXL 

© Rarani, Tarkh-i Ferdzshohi, p. 387 
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and profane buildings so that Egyptian sources speak of a thousand madrasas 
and seventy hospitals in the Indian eapital.** Among the madrasas, the Feroz- 
shahiyya in Hauz Khass was most famed, a place close to which the ruler was 
buried. 

Feroz Shah's ideal was the Sunni state; and in 1374, after a visit at Salar 
Mas‘ud’s tomb in Bahraich, his orthodox attitude waxed stronger. He ordered 
Muslim women to stay at home and persecuted Shiites and other heretics, as 
he himself writes: 

‘The sect of Shias, also called rawafie, had endeavoured to make many proselytes.. 1 yeized 
thew allan I consicted ther of ibeit errors and perverwon, On the mout zealous | inflicted 
«capital punishment (vasa, ann the rest I vied with censure (tar) and threats of public 
punishment. Theit books I burnt in public ad by the grave of God the inluence of ts est 
‘eas entirely supptesed."* 
He likewise caused the ulema to slay a man who claimed to be the mahal, “and 
for this good action I hope to receive future reward". And the conversion of 
his Hindu subjects became his special goal: 
T encouraged my infidel subjects to embrace the religion of the Prophet, and | proclaimed 
that everyone who repeated the creed and became a Muslin should be exempt from the 
Jaya» Great numbers of Minds presented themvelves and were admitted 10 the honor 
totam 
The fact that he imposed the jizyw for the first time upon Brahmans led to a 
serious protest from their side, On the other hand he restored the land grants 
of the learned and the pious and tried to prohibit the torture which had been 
frequently used by his predecessors, In his administration he was supported by 
his vizier Khan-i jahan, a former Hindu from Telang who had embraced Islam 
under Nizamuddin Auliya’s influence. The rules of his administration are Jaid 
down in the Figh-i Ferozshaht and the Farawa-yi tatarkhaniyya compiled in 
1375 by his seniormost officer, Tatar Khan. 

Feroz Shah died an octogenarian in 1388, and his successors were mere pup: 
pets in the hands of intriguing ministers; they accelerated the chaos so that 
Timur’s invasion of Northern Indian (December 1398) easily put un end to the 
first and decisive period of North Indian Muslim history, Now, the ‘provin- 
cialization of Muslim culture in India’ (thus Aziz Ahmad) began, facilitated 
by the fact that Feroz Shah had made some fiefs (/q/a hereditary so that the 
leading families could consolidate their positions, The last Tughlug Sultan, 
Mahmud I, died in 1413 after twenty years of only nominal rule, 

















* ‘Thus Qalgushands, Sub) afa'shd, Cairo 1914 ft., Vol V, 68 f, Najmuddin Firweabadi, the 
juno of the Gomes (pried Bula, 4 v0 13198/ 190) spent ao some vine ys aa Fer 
hs court 
© Putanaeer Ferdcshahi, (a M.S. Eiliot and Dowson, History af tad Mh 280. 
“1d. Sa, Comprehenvive History p. 610% 
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It has become sufficiently clear that many political developments duri 
this formative period of Indian Islam can be understood properly only by stu: 
dying carefully the role of the mystical leaders who contributed more effi- 
ciently to the spread of Islam than rulers and official ulema, and whose 
records (as M. Habib and K. A. Nizami have shown) contain valuable infor- 
mation on the manners and customs of the people. Although the 13th century 
is characterized on the political plane by the Mongol onslaught all over Asia 
which entailed, in 1258, the end of the Abbasid caliphate of Baghdad, it was 
also the time that produced the most important figures in Sufi history. The 
Spanish-born Ibn ‘Arabi (d. 1240 in Damascus) built up his grand 
theosophical system of wahdar al-wujad, Unity of Being’, and his works were 
to have enormous influence throughout the Muslim world, not the least in the 
Subcontinent. Maulana Jalaluddin Rumi, the greatest mystical poet in the 
Persian tongue (d. 1273 in Konya), wrote his love-intoxicated Drwan and his 
didactic Mathnawt, whose verses formed a source of unending spiritual 
delight and inspiration for the faithful wherever Persian was understood. 
Other mystical poets, like tbn al-Farid (d. 1235) in Egypt and Yunus Emre (d. 
after 1300) in Anatolia, sang in praise of Divine Love and love of the Prophet, 
and a great number of mystical fraternities or orders, which were to play a 
decisive role in the dissemination of Islamic ideas, came into existence, 

To be sure, there had been some Muslim mystics in the Subcontinent before 
1200, such as Hujwirl in Lahore; but it was only after the consolidation of the 
Sufi orders in the mainlands of Islam that a large-scale missionary activity set 
in. The first and foremost Sufi missionary (0 reach the Subcontinent was 
Khwaja Hasan Mu‘inuddin Chisht, Born around 1141 in Sistan, he had been 
a disciple of some leading masters of his time, particularly Najmuddin Kubra 
and Najibuddin Subrawardi, whose Adab al-muridin, the “Etiquette of the 
Novices’, was soon 10 become a handbook of Sufi education in India as 
elsewhere, just as his nephew Abu Hafs Shihabuddin ‘Umar Suhrawardi's 
‘Awarif al-ma'arif is one of the basic works of moderate Indian Sufism. After 
Jong journeys, Khwaja Mu‘inuddin was directed by a dream of the Prophet to 
turn to India; he visited Hujwiri's tomb in Lahore and reached Dethi in 1193, 
the year after Mu'izzuddin Ghori had conquered the city. He then settled in 
Ajmer, the heart of Rajasthan, Little is known of Mu‘inuddin’s personal life; 
he was married to two wives and had three sons and one daughter, the latter 
also credited with mystical inclinations. The master died in 1236, and his tomb 
‘was constructed by Sultan Hushang of Malwa and enlarged under Akbar. 

‘The Sufi tradition stresses Khwaja Mu‘inuddin’s all-embracing love and his 
great affection for the poor and the needy, and he is said to have claimed that 
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The highest form of devotion is 10 redress the mixery of those in disres, 10 Fifi the needs 

‘of the helpless, and to feed the hungry. 
His ideals are the same as those formulated by Bayezid Bistami (d. 874): A 
Sufi should possess ‘a generosity like that of the ocean, a mildness like that of 
the sun, and a modesty like that of the earth’, The Chishtis, though ad- 
vocating strict asceticism in the initial stages and using various forms of loud 
and silent dhikr, have attracted many followers through their love for music 
and poetry; in this field they contributed largely to the development of a refin- 
ed Indo-Muslim culture. One particular aspect of Mu‘inuddin Chishti's 
teaching was that he did not insist upon formal conversion of a non-Muslim 
before the novice had ‘tasted’ the truth, Such generosity made the order very 
attractive for Hindus and accounts also for the fact that Mu‘inuddin's tomb is 
one of the favourite places for pilgrimage all over India. Yusuf Husain Khan 
mentions that the saint became even the ‘divinité tutélaire’ of the Husaini 
Brahmans,*" and the history of Islam contains copious information on the 
Visits of rulers to the shrine in Ajmer (see p. 130). 

Khwaja Mu‘inuddin’s disciples went to different parts of India. The In- 
dianizing trend is most conspicuous in Shaikh Hamiduddin Sufi, called Suifan 
at-tarikin, “the Prince of those who renounce [everything]* (d. 1276) who 
settled in Nagaur where he lived in a small mud house and did some farming 
He was a strict vegetarian, which may or may not be ascribed to Hindu in- 
fluence (Vegetarianism being found also among much earlier Sufis in the cen- 
Iral and western Islamic world), Like vegetarianism, the practice of breath- 
regulation, habs-/ dam, which became one of the most important features of 
‘Sufism especially in India, has been explained by the Muslims adopting Youa 
practices. However, one has to keep in mind that the Sufis were on the whole 
not too impressed by yoga performances, and rather blamed the Yogis' exag- 
erated pre-occupation with the body along with the excessive attempts at self 
mortification as un-Islamic in spirit. 

More important for the consolidation of the silsila (chain of initiation) than 
Hamiduddin Sufi was Bakhtiar Kaki from Ush in the Farghana, He had met 
‘Mu'‘inuddin already in Baghdad, when both were secking mystical instruction 
and inspiration, but reached India later than his friend by whom he was en- 
trusted with the spiritual realm of Delhi, where Iltutmish warmly received 














* flada’uni's description of Shaikh “Azizultah Chisht illustrates the ideals of the order: “To. 

champion the cause of the poor and helpless who came to him with their complaints he woukd 

travel long distances on foot, even though he had at the time entered into a forty days retreat, anid 

though he had to vist the house of one who was without the pale of the faith in order 10 gain his 
(Mukrakhab IN (rans), 13). 

L'Inde mystnque, Pacis 1929, p33. 
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him. In true Chishti manner he declined worldly, even religious offices, as the 
‘Chishti poet says: 

How tong will you go 10 the doors of amirs and sultan? 

This is nothing ese but walking in the tracks of Satan’ 
‘Bakhtiar Kaki lived not far from the Qutub Minar in Mehrauli, surrounded by 
many followers; there he died during a sama‘meeting, enraptured by this 
verse of Ahmad-i Jam: 

‘Those who are slain by the dagger of surrender (1am) 

Receive every moment & new life from the Umer 
That was in November 1235, a few months before Mu‘inuddin Chishti’s 
death, During the Lodi period, Bakhtiar Kaki became “the favourite Afghan 
Saint’** and his ‘urs still attracts people who continue the musical tradition of 
the order, His continuing influence can be gauged from the fact that one of 
the five conditions which Gandhi put for breaking his last fast in January 1948 
‘was that as an act of atonement Hindus and Sikhs should repair the dargah at 
Mehrauli, which had been damaged in the communal riots after partition.“" 
‘The main Chishti line continues indeed through Bakhtiar Kaki. While his first 
Khalifa in Delhi did not follow the traditional line of non-cooperation with the 
government, his major Khalifa Fariduddin, called Ganj-i shakar, ‘Sugar 
treasure’, left Dethi for political reasons, Born near Multan and grown up 
under the influence of a pious mother, Fariduddin early developed a taste for 
the religious life. In Ucch he practised the chilla ma‘kasa, which means to 
hang oneself by the feet in a dark room for forty days to meditate, Since this 
ascetic feat had been practised already two centuries earlier in Khorasan it is 
difficult to explain it as a Hindu custom, Farid’s constant fasting, often in the 
difficult form of saum-/ da?adt (i.e. fasting one day and eating one day) was 
rewarded: pebbles turned into sugar for him—hence his surname. The young 
‘Sufi spent twenty years in Hansi, whence he was called to Delhi. After a while 
he left disgusted with the political machinations, to settle in Ajodhan on the 
Sutle), later called Pakpattan, ‘the Ferry of the Pure’. 

Fariduddin’s asceticism became proverbial in India, and great was his 
poverty. Since he rejected agricultural work, not to mention government 
grants, and relied completely on unsolicited gifts (/ural) the financial situa- 
tion was at times very difficult in his khangah. His large family did not bother 
him too much; his main concern was contemplation and counselling the 
numerous visitors who flocked to his kAangah, The master died in 1265, Some 
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Hindu tribes of the Punjab were converted thanks to him, and his tomb was. 
visited by Timur, the conqueror, as it was visited by Akbar, And even the 
notorious Thugs claimed him as their protector! 

The Chishti Sufis used to sleep, work, and live in one large room, usually 
called jama‘arkhana, but later also khangah. Life centered around the pir, 
and Bruce Lawrence has rightly called attention to the medieval pir's role ns “a 
dynamic element... He makes alive the sanctity of the Koran and reverence for 
‘Tradition; he transmits stories and recites poetry that reflect a right outlook 
and correct behaviour, or sometimes merely provide relief from the tedium of 
spiritual discipline... He prays and teaches; he teaches and prays." The in- 
mates of the jama‘atkhana had to perform both personal services to the pir 
and the cooperative management of the affairs of the ‘monastery’. Shaikh 
Farid even had one servant who used to send his wives to him according 
to thelr turn so that justice might be done to them.” The Sufis would go 
out to gather kindling, oF to do other menial tasks; otherwise they studied 
hagiographical works and basic mystical texts. A novice who entered the 
Khangah had to shave his hair; bai‘a, (‘covenant’, “initiation’) was taken by 
grayping the pir's hand. The elect who might later rise to the rank of Khalifa 
(vicegerent) were specially trained, and had to offer what was called zakar-t 
hagiqat, i.¢,, to give all they possessed, Senior members of the khangah might 
write fa‘widh, amulets, which were given to visitors, who in turn brought 
sifts, in cash or kind, to the Ahangah, Even today the visitor who stays in a 
Khangah as a guest will offer, at the end of his stay, a nadhr, ‘oblation’, in 
return for the hospitality and spiritual uplifting that he enjoyed during his 
Visit. 

The rules for succession were strictly defined. The khilafurnama states, 
‘among other things: 

Grant your kiilafar o one who does not deviate a ota from the suana of the Prophet, who 
devotes hiy Lime to prayers and cuts himself completely off (rom all worldly connections and 
Temptations." 
The regalia bestowed upon the Khalifa were the Khirga (the patched frock), 
the prayer rug (sa/jada, hence the title saj/adanishin for the head of a khan- 
ah, who ‘sits on the founder's rug’), wooden sandals, @ rosary, and a rod. 
The Khalifa was then sent out to an area that was given to him as a wilayat, 








Bruce B. Lawrence, Noes fram a distant Flute, London-Tehran 1978, p. 91. The Chistuis 
had a jama'‘aikhana, one larze room; the Suhrawardis the AAgngaR, which provided separate ac 
‘comodation. Later, the term khanguh was generally used. The alwiva was a small place without 
contact with the world: even smaller was the 2a 

© Nizam, Religion and Politics, p. 208, 
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and in turn appointed vicegerents for the cities and villages where new centres 
were opened. The territorial limits for each Sufi master’s wilayat were precise 
ly defined, By this arrangement a network of spiritual centres could be 
established all over the country. Among the Chishtis, who did not care much 
for family life or were even celibate, the khalifa was elected; in the Suhrawar- 
Miya, succession in the family became the normal procedure. 
‘The jama‘atkhana was the centre of social life. Despite its external poverty, 
People from all strata of Indian society came there to find sympathy, consola- 
Hon, or counsel; and scholars, government servants, business men and simple 
dervishes all ranked alike, The open kitchen (lengar) was the manifestation of 
One Of the foremost qualities of an ideal Muslim, i.., of hospitality and 
nerosity, but also an important contrast to Hindu social life, where a com- 
‘mon kitchen for the members of different castes would be unthinkable, 
Fariduddin Ganj-i Shakar had seven &hail/as. His favourite among them 
‘was Jamaluddin Hanswi (d. 1261) who gratefully praised him: 
Whosoever has a PEF as guhle—for him 
1s ih easy 40 Find union with the friend. 


My pir is Farts} evliat @ cin, 
Who is the rose of Solomon's roxe-bush."* 


For Jamal was # gifted poet who praised the simple life of the Sufi: 


‘And this group who wear coarse black wool (gam) 

‘Are kings without the trouble of throne and crown. 
His succinct, often tripartite, "inspired sayings’ (mu/haman contain a defini- 
tion that became proverbial in India and is used all over the country 10 point 
to the ideal ‘man of God', namely: 

(ahd al-mmauta mudhakkar, 


The Secker of the Lord is masculine, 
The soeker of the other world i a catamite, 
The seeker of this world is feminine,” 














While Jamaluddin Hanswi represents the attractive, poetical aspect of the ear- 
ly Chishtiyya, his confrére “Ali Sabir, “the Patient’ (d. 1291), with whom he 
apparently had not always friendly relations, was a stern, demanding master; 
his branch of the Chishtiyya later developed to great popularity. 
Fariduddin’s major Khalifa was Nizamuddin Auliya from Bada’un, whose 
Turkish grandfather had come to India from Bukhara. Nizamuddin was a 
promising student of religious law when he met the master in 1257, at the age 


© tkram, Armaghan- Pak, p. 108. 
* Zubuid Abad, The Contribution of tndo-Pakinvan so Arabic Literature, 2nd ed. Lahore 


1968, p. 96 


28 ADVENT AND CONSOLIDATION OF ISLAM 


of 21. Farid treated him rather harshly, for ‘a pir is a dresser of brides’. He 
studied with him parts of Subrawardi's “Awarif al-ma‘arif, and Nizamuddin, 
who had enjoyed in his early days the Magamar of Hariri and memorized this 
brilliant Arabic work, now expiated for this frivolous pursuit by committing 
to memory Saghani’s collection of hadith, the Mashariq al-anwar. He visited 
Fariduddin only three times before he was appointed his Khalifa in Dethi, 
where he lived for sixty years as the undisputed spiritual leader of the com- 
munity, ‘a peer of Bayezid and Junaid”.—1t would be too much to take at face 
value Barani’s statement that thanks to him most Muslims in the capital 
became inclined 10 mysticism and prayer, and vices like drinking dis 
appeared." That contradicts the political reality. However, Sufism, thanks 
to Nizamuddin’s activity, became certainly more of a mass movement than 
before, and the list of works supplied by Barani as spiritual staple food of the 
people of Delhi comprises all the classics of Islamic mysticism. Perhaps people 
enjoyed reading them to forget the cruel everyday life in the late 13th 
century... 

The eloquent preacher Nizamuddin, tenderly called Mahbab-i Wahl, at- 
tracted many friends from all strata of society. Sultan ‘Ala’uddin's unlucky 
son, Khizr Khan, was bound to him "by bonds of affection and sanctity"; but 
his favourite was Amir Khusrau (1253-1325), ‘the Parrot of India’, poet, 
courtier, and musician, and author of sophisticated lyrics as well as of the first 
‘mathnawts that dealt with contemporary events. Legend tells that he became a 
poet after the saint had put some of his saliva into his mouth, and he praises 
hhis master in more than one highflown poem: 

Your dargoh i the gible, and the angels 

‘Ate flying tke pigeons around your roo." 
It is said that at the master's death Amir Khusrau, called “God's Turk’ by 
Nizamuddin, recited « Hindi verse: 

Gort 408 18) par, muith par dale kes 

Chol Khusrow ghar apne, rain has chawdes 


‘The fair one sleeps on the bed with the Wesses over his/her face 

© Khusrau, go home now, for night has faller over the world, 
And he followed his master soon, They buried him close to him, and in later 
times people would attribute the disasters that befell Delhi in the 18th century 
to the fact that the tomb of Muhammad Shah (d. 1748) was placed between 











 Barani, Tartkini Ferocshoht, p. 348 ff 

" Bada’uni, Muntukhab 1, transl. 267, but he continued that “the prince never vislted (the 
saint) when he performed his thanksgiving offerings for the restoration of his father’s health’ 

"Amir Khusray, Dneon-/ kamil, ed, M. Darwish, Tehran 1343 sh/1964, p, $99, 





ADVENT AND CONSOLIDATION OF ISLAM 2» 


the tombs of Nizamuddin and Khusrau, so that the friends were separated by 
‘human folly.”* 

But more important for the actual history of Islam in India than the court 

Poet Amir Khusrau is his close friend Hasan Sijzi whose graceful poems 
‘eflect a deeper religious feeling, more ‘burning and melting’ (Shibli) than 
‘most of Khusrau’s highly artistic verse, It is he who made the image of the 
kajkulah, ‘who has his cap awry’ popular in Indo-Persian poetry—a symbol 

of the Beloved that goes back to the alleged statement of the Prophet: "I saw 
my Lord in the form of a young men with his cap awry". This expression has 
largely coloured the verses of mystically inclined poets in Iran and even more 
in India. Hasan was also the first to note down the sayings (malfiza) of 

Nizamuddin Auliya, in a collection called Fawa'id af-fu'ad, From that time 

‘onward the genre of maifazat became an important vehicle to spread mystical 
‘thought; it offers the historian many insights into the religious and social con- 

ditions of medieval India which are usually not found in the official 
chronicles,” 

Nizamuddin’s successor in Delhi was Nasiruddin, called Chiragh-i Delhi, 
*the Lamp of Delhi’. Coming from Oudh, he had studied hadith, renounced 
the world at the age of 35, underwent seven years of hard asceticism, and 
finally joined Nizamuddin's circle, His malfazar, Khair al-majalis, reveal in a 
hundred discourses the picture of a sober, strictly shari'a-bound master; for 
teligious reasons he abolished the custom of prostration before the shaikh 

which was common in the earlier Chishtiyya. Muhammad Tughlug made life 
rather difficult for him so that he, like most spiritually-minded people in 

Dethi, welcomed Feroz Shah's accession. This ruler built his mausoleum, now 

‘almost ruined, after Chiragh-i Delhi had died in 1356. His disciple Mutahhar-i 

Garh devoted a threnody to him in which he sings that 











The world produced & thousand kinds of sighs, complaints, 
AL the demise of Master Nasiruddin Mahmud, 


‘This same Mutabhar, usually regarded as a rather pedestrian poet, has also 
Jeft a poem in which, inter alia, he describes the books which he studied, thus 
‘offering a good picture of a scholarly person's fields of interest: 


hooks of medicine, and of the historians Wagidi, of ethics and moral poliyhment that of 
Nasir (€.—-, the AAM/Oq-/ Nasir, 


% Ahmed All, Twilight in Deihi, 20d ¢3. Oxford 1966, p, 146. 

™ For a mystical work by Hasan see Motasion A. Azad, 'Mukh-ulMa‘tat of Hasan Si 
Dehiavi’, (XLV 1970, a treatise in which the enthusiastic mystic claimed, .a., that “lovers are 
in some respect superior to Hazrat Kher’ 
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of gnosis the “Awan (al-ma’arif), of ecstasy the Fusts (al-hikamd, 
‘of sermons and advice, the book of Sari..." 
Among the later Chishtis of Delhi, Mas‘ud Bakk (exec. 1387) is worthy of 
mention, ‘Abdulhagg Dihlawi writes about this ecstatic who gave up a posi- 
tion at court to become a mystic: 


Among the Chishtis, #0 one has spoken ofthe secrets of truth in such an open and win 
guarded manner, and no one was so given to mystical intoxication ak he was. 


Indeed, his Mir’ar ai-‘arifin ix among the first Indian works in which Iba 
‘Arabi's influence—mentioned in passing by Mutahhar—becomes visible, and 
Mas‘ud Bakk’s lyrical poems sing of the experience of all-embracing unity and 
thus set the model for innumerable mystical verses in India: 





‘On the Muraq of unity in Nowhere (Mimakin) 
[Did we sit and run to every direction. 


Even later mystical folk poetry seems to be presaged in some of his lines, 
When he describes the miraculous effect of the dhikr in the heart: 

‘We have raised inthe midst of the soul's garden 

Tih bud of the Heart with the water of the recollection of the Friend,” 
one immediately thinks of the first verse of Sultan Bahu's (4. 1692) famous 
Panjabi Golden Alphabet (see p, 142). 

One more member of the Chishtiyya played an important literary role dur- 
ing Muhammad ibn Tughlug’s days, That was Zia?uddin Nakhshabi, who led 
‘@ quiet life in those unquiet days, about which he complains: 

[No fragrance of faithfulness remains among men, 

‘Virtue (rue manliness} has becoWe rare arnong men. 

.-Mercury’s sheets have beet rent, 

‘And Venus’ tambourine doeth no longer sound..* f 
Nakhshabi, who did not belong to the major silsita but is one of the few 
spiritual descendants of Hamiduddin Nagauri, lived in Bada?un where he 








wn, Armaghtr-s Pk, p. 124 (both poem). Wagids Kitab almaghdsl, Nasituddin 
Toss Athiag./ Nasir, Shidabusdin ‘Ur Suhrawardi's "Awgri/ ohma'Qr? and Yon “Arabs 
‘Fuss ab-hikam were eagerly studied in 14th century India; the “book of Sar 1s probably a Woek 
by the Bagdadian Sufi Sari as Samat (4. ca. B67}. 

~ throm, Le. p 190 

= td 

* Ukram, Lc. 139, The oldest Indian iDastrated manuscript of the Turtmarne: Tun Nama, Tales 
‘of 2 Perrot, Complete Color Facsimile Edition in Original Sive of the Ms. in the Cleveland 
Museum of Art with a separate volume of commentary by Pramod Chandra, Gras 1977, M5. 
Simsa, (ran and eb), The Cleveland Museum of Ars Tul-Nume, “Tales of a pao 
Graz 197 
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composed important mystical and ethical works, including the Ladhdhat an- 
nisd, a Persian version of the Kokashastra; but his immortal contribution to 
literature is the Tupnama, which he finished in 1330, based on a Sanskrit tale, 
With this book, which was retold, abbreviated, and later translated into many 
Indian vernaculars as well as in Western languages, he blended for the first 
time Indian tradition and Persian artistic form, and the illustrations of the 
_ Tafinama, painted again in India, represent a second instance of a successful 
- fusion of the two traditions, 

Muhammad Tughluq’s dispersion of the intelligentsia and particularly the 
_ Sufis to Daulatabad paralyzed the central activities of the Chishtis and was 
_ Tesented by the mystics since it meant an interference with their respective 
__wilayats, their fixes areas of influence. However, it led to the development of 
new branches of the order in Southern India, One of Nizamuddin's disciples, 
Mir Khurd, composed the first history of the order as a kind of atonement for 
having deserted—though unwillingly—his master’s shrine: his Siyar al-auliva 
is indispensable despite its tendency to include legendary material. Another 
Chishti, Burhanuddin Gharib, died in Daulatabad in 1340; an enthusiastic 
lover of music to whom a special kind of sama‘ was attributed, he is 
femembered in the name of the city of Burhanpur which was founded some 
decides after his death by one of his devotees and was to develop into an im- 
Portant centre of learning and mysticism, Burhanuddin certainly knew the 
young boy whose father had been expelled to the South like him and who 
returned later to his native Delhi to become a disciple of Chiragh-i Delhi, i.e, 
Muhammad Gesudaraz, who was to become the leading Chishti Sufi of the 
Deccan (see p. $2). 

Almost at the same time ay the Chishtiyya was consolidated in India, the se- 
cond great order in the Subcontinent also became active—the Subrawardiyy, 
whose first master was Baha’uddin Zakariya Multani, Born from a Quraish 
family in 1182 near Multan, he went to the central Islamic lands to study 
hadith, and when he finally met Abu Hafs Suhrawardi in Baghdad, 1 
Teacher found him ready ‘as dry wood to catch fire’. Returning to Multa 
Baha?uddin soon gained many followers, although his lifestyle differed con- 
siderably from the austere, God-trusting, yet emotionally charged atmosphere 
of his Chishti neighbours. His Khangah was well run; he had fixed hours for 
reception. Instead of devoting himself to continuous austerities he rather 
preferred to keep a well-filled granary in order to be able to spend lavishly. He 
‘was probably the richest saint in medieval India, so that once one of his sons 
was kidnapped and released only on the payment of a huge ransom. Some 
Chishti leaders blamed him for his *worldliness’, but he answered ironically, 
“Your dervishdom has no beauty or attraction. Our dervishdom has immense 
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beauty. Wealth is like a black dot averting the evil eye’*.** Again contrary to 
the Chishtis, Bahauddin Zakariya accepted government grants and 
cooperated with those rulers whom he found acceptable, following with Na- 
jibuddin Suhrawardi the Koranic device: ‘Obey God and His Prophet and 
obey those with authority among you' (Sura 4/59). Thus, he cooperated with 
Ieutmish as his successors cooperated with Feroz Tughluq. 

Baha’uddin was blessed with the nafs-i gira, an unusual ability to control 
the minds of his disciples and polish their hearts. The story of Fakhruddin 
“Iraqi (d, 1289), who lived for twenty-five years at his dargah, is the best ex- 
ample of his magnetic personality, and although the Suhrawardiyya is basical- 
ly against sama‘, Bahauddin did not mind the enthusiastic love songs of 
‘Iraqi, culminating in the oft-repeated ghazal: 

‘The frst wine that they pat in the goblet, 

‘They had to borrow from the cupbearer’s intoxicated eye... 
And one can still meet musicians who sing “Iraqi’s ghazals before the majestic 
Suhrawardi tombs in Multan. 

While the early Chishtis were rather indifferent to family life, so that the 
lack of warmth in the family made most sons of the early leaders swerve from 
the mystical path, Baha’uddin Zakariva looked well after his family. One of 
his seven sons succeeded him, but the most outstanding descendant of the 
saint was his grandson Ruknuddin (d, 1335), who deeply impressed the people 
of Sind, attracting even ulema into his circle. He openly stated that a good 
shaikh needed three things: money to help the needy, learning to solve the pro 
blems of the scholars, and spiritual ability for guidance, Ruknuddin’s tomb in 
Multan, built om a hill overlooking the crowded city, is one of the most 
magnificent examples of early Muslim architecture: an octagon of 9,30 meters 
per side in typical Tughlug style with slightly slanting walls. The dome, on a 
tambour 45,40 meters in circumference is the second largest in India. 

Other saints of the Suhrawardiyya were active in the South and the East, 
The name of Jalaluddin Tabrizi (d. 1244) is connected with the first steps of 
introducing the order in Bengal, but nothing is known about his successors, In 
Sylhet, his tomb with a pond filled with fishes is still venerated, Another 
Suhrawardi preacher, Qazi Hamiduddin Nagauri (d. 1244) was a friend of the 
leading Chishtis and, like them, fond of sama‘. Most erudite, he had only 
three disciples; yet, his books Lawa%h “ishqiyya and Tawali ash-shumas 
(about the 99 names of God) were highly esteemed among the medieval Sufis. 











™ Nicami, Religion and Politics, p. 228. 
7 See A. Schimmel, Mystical Dimensions af Islam, Univ. of North Carolina Press, Chapet Hill 
1975, p. 3 
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‘The main line of the Suhrawardiyya continued from Multan, where the saj- 
Jadanishin still plays an important role in the social and political setting, and 
from Ucch. Among Baha*uddin’s disciples was a sayyid from Bukhara, 
Jalaluddin Surkh. His son in turn became Ruknuddin’s disciple and settled in 
Ucch, where his son Jalaluddin Husain was born in 1308, Travelling all over 
the Islamic world in search of hadith and religious knowledge, Jalaluddin was 
soon called Jahangasht,” the world-traveller’. It does not matter whether he 
really performed the pilgrimage thirty-six times. (Interestingly, in one of his 
humerous visits to Delhi, where he used to see Feroz Shah, he received a khir- 
qa from Chiragh-i Dihlawi, thus establishing spiritual links with the 
Chishtiyya). The saint was an indefatigable worker, composing books mainly 
‘on Prophetic traditions, and this activity as well as his spiritual influence in 
Multan and Sind earned him the honorific name of Makhdam-i jahaniyan, 
*he who is served by the inhabitants of the world’. His influence over Sind en- 
‘abled him to bring about a reconciliation between Feroz Shah and the Jam of 
Sind during Feroz Shah's expedition to Thatta. On the whole, Makhdum-i 
jahaniyan belongs to the most orthodox saints of Indo-Pakistan; he maintain- 
ed that God is not to be invoked by Indian names, as was apparently the case 
among more ecstatic mystics who might use Indian addresses in mystical songs 
in the vernacular; the story of a pious Hindu who was sentenced to death at 
Makhdum-i jahaniyan's deathbed for alleged apostasy from Islam has often 
been retold. But in the course of time the scholarly Makhdum became 
transformed into a very resourceful saint whose name, pronounced over water 
with the some other formulas, was even believed to cure piles..." 

Another development of the Ucch Bukhari line is even more surprising: it 
seems that the jalait dervishes, who are noted in Indian Sufi history as 
notoriously De shar‘ (outside the religious law), can be traced back to Jalal 
Surkh Bukhari. They and their consolidated form in Iran, the Khaksar, are 
Shiites, ax are some recent descendants of the Ucch Bukhari 

‘Another smaller order which nevertheless was very influential in Bihar 
during the Tughluq period was the Firdausiyya branch of the Kubrawiyya. 
The greatest representative of this order is Sharafuddin Yahya Maneri (4. 
1380); like his father-in-law, Abu Tawama of Sonargaon, he was a good 
scholar of hadith in which science he had quite a few disciples. Sharafuddin 
Makhdum ul-mulk composed several books for guidance, such as a commen- 
tary on Najibuddin Suhrawardi's Adab al-murtdm, but most famous are the 
collections of his letters, among them the Makrabar-i sad, a hundred letters 














Jafat Sharit/Herclows, Islam in India, p. 259. 
#7 1d, see also R. Geambich, Die schutischen Derwischorien, Teil 1, Die Affiliationen, 
Wiesbaden 1965, 9. 71. 
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about the tenets of mystical fife. They were used in the madrasas during the 
Moghul period, and both Akbar and Aurangzeb were fond of them; indeed, 
they belong to that category of Sufi literature which can be enjoyed even by a 
modern reader since they do not lead him into a labyrinth of technical terms 
but stress love of God and service of humanity: 






Understandably, Sharafuddin Maneri who, like the early Chishtis, regarded 
government service as ‘an infidel’s girdle (zwnnar) of steel’ is still venerated in 
Bihar, and his importance is revealed by the fact that he inspired at least nine 
collections of maifazat, 

Not only the great established orders were active during the early Sultanate 
period, Strange qalandars and disquieting members of the Haidari seet ap- 
peared in the capital and the provinces, wearing iron necklaces and bracelets; 
they sometimes disturbed the people, but also the serious Sufis with their ec» 
centric behavior and their unchecked demands. Their ‘calculated impropriety" 
‘was ‘designed to question the atmosphere of reverence which surrounded the 
presiding Sufi shoikh’.** Two saints with the surname Qalandar have gained 
special fame—one Is a poet from the Chishti environment, Bu ‘Ali Qalandar 
of Panipat, « model of self-mortification, but also of overflowing love and en 
thusiasm, Widely travelled, he even visited Konya and perhaps saw Rumi's 
son Sultan Walad; from his mystical marhnawts it becomes clear that he was 
well acquainted with Rumi’s Mathnawr, a book that was to inspire kings and 
poets, mystics and mullas alike. Suffering in love was Bu ‘Ali's ideal, and he 
added to the traditional Sufi triad of ‘little food, little sleep, little talk” a 
fourth tenet, ive. ‘endurance of people's oppression’. And when Rumi 
classifies the ascetic as one who seeks mercy (rahma) while the lover seeks pain 
(zahma), Bu ‘Ali Qalandar exclaim: 

The way of the ascetic is nothing but the way of purity— 

The way of the lover i nothing but the palate of the crocodile, 
In his letters he spoke ‘with the tongue of enthusiastic love and charity, com- 
prising spiritual knowledge and realization of the profession of Divine 
Oneness, of giving up the world and secking the other world and love of the 
Lord’, as ‘Abdulhagg Dihlawi states in the Akhbar al-akhyar. His tomb in 
Panipat was one of the centres where the Qalandars used 10 gather. 

Even more famous than this loving and lovable poet, who probably died in 
1323, is Lal Shahbaz Qalandar, an ascetic from Sistan, who had settled in the 
mid 13th century in Schwan in the lower Indus valley, site of an old Shiva 














™ Digby, Qulandars, Msp. 24. His artite is the source for the following paragraph. 
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sanctuary. Barani speaks of his visit at the court of Balban’s son in Multan, 
and Baha’uddin Zakariya allegedly granted him khilafat."* Although he was, 
according to tradition, a strict ascetic, he is also called a malamart, and his 
surname gulandar points to his unusual lifestyle, which—as is 
said—manifested itself in his wearing red garments and using narcotics or in- 
toxicants. A Persian poem ascribed to him takes up the motif of danc- 
ing"—ecstatically, the mystic dances in the fire, and on the gatlows, Such 
lines place him in the succession of Hallaj, the martyr of love, The date of his 
death is unknown; Feroz Shah built a mausoleum for him in 1357. 

‘The dervishes that gathered around him and continued his veneration, 
belong to the bé-shar' dervishes, placing themselves outside the religious law, 
Dressed in black, with shaven heads, these malang still perform their ecstatic 
songs on Thursday evenings, while the festivities during the anniversary of his 
death have lately been purged from long famous immoral accretions.’ But 
the hymn in honour of La‘l Shahbaz Qalandar, the *Red Falcon’, has lately 
become a kind of hit in Pakistan. 








© Digby, Lc, Me p, 28 

"HS. Sadarangani, Persian Poets of Sind, Karochs 1986, 9.6 

"A facetious account in Richard F. Burton, Sind resauned, 11 1RSA9N; sa. Peter Mayne's 
amusing description in Saints af Sind, London 1956 








CHAPTER TWO 


THE TIME OF INDEPENDENT STATES— 
THE GROWTH OF SHIA ISLAM 


Dethi 


When Timur crossed the Indus, 


he had 100,000 Hindus slain with the sword of Moly War, and Maulana Nasiruddin, one of 

the chief ecclesiastics, who in al his life had never slaughtered a sheep, put 15 Hindus 10 the 

sword” 
This account may or may not be true, but it certainly points to the incredible 
ferocity which marked Timur’s attacks on India as elsewhere, It was not only 
the ‘infidel Hindus’ who had to suffer: his coreligionists were treated with 
similar cruelty. After his invasion the northwestern part of the Subcontinent 
was depopulated, and Delhi remained ‘little more than a cemetery’ for the 
next century because the rulers that were in charge of the capital after 1398 
were barely capable of maintaining, Jet alone expanding their empire. The last 
Tughlug sultan acted for twenty years as a mere puppet of various factions at 
the court, 

In 1414 Sayyid Khizr Khan took over the reins—a man whose Sayyid-ship 
was doubtful, Khizr Khan had the khufba read in the name of the Timurid 
Shahrukh, thus perpetuating Timur's rule over Northwest India, and assumed 
the title of na%b amir al-mu?minin on his coins. His successor, Mubarakshah, 
tried to restore the Punjab and took up once more the struggle against the 
unruly Mewatis in the environment of Delhi. After only 37 years the Sayyid 
dynasty was overthrown—‘emerging as the principality of Multan, it ended as 
the principality of Bada’un’,* But almost a century and a half later the 
historian Bada?uni mentions that a descendant of the Sayyids claimed to be in- 
spired by the great Sufi saint ‘Abdulqadir Gilani (d. 1166) to wage a /thad in 
India. 

As short as the Sayyid period was, it yet formed a kind of watershed in 
Indo-Muslim history since new centres of Islamic culture began to grow in 
other parts of the Subcontinent. Not only was the hitherto predominant Sunni 
form of Islam practiced, but Shiism in its different branches also played an 
important role, 





* Kamaluddin ‘Abdurrazzag, “Matla’ai-s9/dain’ in H. Elliot, Studies in Indian History, 2nd = 
ed, 1958, p. 99. 
* A Comprehensive History of tndia, N. 1. 063. 
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‘The Sayyids were followed by the Lodis, a clan of the Ghilzai Afghans who 
had lived around Multan for a Jong time and had risen to prominence in the 
days of Feroz Tughlug. While in Multan the Langah Shaikhs assumed power 
(1443-1524), the Lodis attempted to fortify the remnants of the Delhi empire. 
‘Their rule was, after Afghan fashion, oligarchic, with the nobles involved in 
the governing and consulting process, The first Lodi Sultan, Buhlul 
(1451-1489) was able to defeat the powerful neighbour state of Jaunpur in 
1479 after prolonged hostilities; it is told that when Husain Shargi of Jaunpur 
‘once marched against Delhi, the Sultan went to Bakhtiar Kaki’s mausoleum 
ind prayed there the whole night, standing on foot", for he was extremely 
pious und ‘spent most of his time in the assemblies of the wise and in the socie- 
ty of holy men’, as he was also very regular in his ritual prayers. His piety was 
inherited and at times even exceeded by his son Iskandar, who, during the 
struggle for succession, went to obtain the blessings of a Suhrawardi saint in 
Delhi before he had himself crowned. The handsome young man—so attrac 
tive that he even became the cynosure of a pious shaikh’s eyes—was, like his 
father, keen on the performance of rituals duties and generously helped the 
poor, particularly during Ramadan and on the 12th Rabi‘ul-awwal, the an= 
niversary of the Prophet's death. He was also interested in non-religious 
sciences, and many scholars from Arabia, Iran, and Multan came to his new 
capital, Agra, to teach logic, philosophy, and history. Among them was 
Shaikh ‘Abdullah Multani, who systematized mma‘ga/ar, rational sciences, and 
from among whose students emerged more than forty expert scholars. Sultan 
Sikandar himself sometimes listened to his lectures. Among the court poets, 
Hamid Jamali Kanbob, a Suhrawardi mystic, was the outstanding figure and 
had to correct his Sultan’s verse. He was widely travelled, as he sings: 








‘Sometimes in Anatolia, sometimes in Syvia, 

Thave given myself not a moment of rest 

‘Walking in every valley. alone and ithout anyone 
Sometimes in Egypt and sometimes in Jerusalem, 
Running like a [tear] drop due 10 the burning of my heart 
‘Sometimes in Mecca, sometimes in Medina.” 


In this way Jamal established relations between Indian and foreign Sufis and 
poets, like Jami of Herat. He also sometimes wrote poetry in Hindi and set it 
to music, and one of the best known Persian verses in praise of the Prophet \s 
by him: 


Moses Jot his senses at one manifestation of the Attributes: 
You regard the Ewsence itself nnd slit smile. 








* thran, Armaghans Pak, p. 155. 
"1d; p, 158. 
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Jamali’s Sivar al-Sarifin is regarded as a classic in Indian hagiography, 
although ‘it is not entirely free from defects and discrepancies," 

‘Sikandar Lodi’s attitude towards religion was more orthodox than that of 
his father. He prohibited some popular forms of worship like the annual pro- 
cession of Salar Mas‘ud"s spear, for the festivities in honour of this martyr 
saint of Bahraich had grossly degenerated. He also forbade women to visit the 
tombs of saints and disallowed the display of faziya during the month of 
Muharram. This rigid orthodoxy had its repercussions particularly in his deal- 
ings with the Hindus: his malik alSulama, ‘Abdullah of Ajodhan, had to pre~ 
vent him from killing the Hindus who assembled for # certain festivity at 
Kurkhat, but he did destroy temples at Mathura, Krishna’s birthplace, which 
had been regarded from the days of Mahmud of Ghazna (1017) as the ‘mine 
‘of heathenism’. Particularly unfeeling was his order to distribute the broken 
stone images of temples in Nagarkot to Muslim butchers to use them ay meat 
weights... Yet, it was during his time that « greater number of Hindus began 
to learn Persian, the language of administration and literature, 

The story told about Sikandar’s death in 1520 points to his close relation 
with devout people; allegedly his final illness was due to the curse of a hayjito 
whom he had not shown enough reverence. On the whole, Sikandar Lodi was 
‘a rather successful king, but his son, Ibrahim, was finally defeated in 1526 by 
Babur, the founder of the branch of the Timurid house known as the Great 
Moghuls. 

‘One trend during the 15th century in Northwest India is particularly impor- 
tant for the history of religions. Sufism was penetrating every corner of 
Muslim India, and as a reaction, popular, more emotional currents in Hin: 
duism began to emerge. It is quite certain that the powerful bhakti movement 
with its religious literature in the vernacular was largely inspired by the 
preaching of the Sufis, who emphasized love of God as the centre of life. On 
the other hand, influences of Navha siddhas on certain esoteric practices of 
some Sufis are also known, On this basis rapprochement of Islam and Hin- 
duism seemed possible, all the more since many ideas and formulations 
known to the devotees of Lord Krishna from the Bhagavadgita were expressed 
in very similar terms in the major works of Sufism, such as Rumi's Marhnaw7, 
Thus in the Punjab both Guru Nanak and Kabir the Weaver sang in their 
verses of a religion without the whole framework of rituals, a religion of devo 
tion and love, Are not Ram and ar-Rahman the same? Kabir voices his aver- 
sion to the outward rites of Islam in a verse that was, as many of his songs, in- 
corporated in the Adi Granth, the sacred book of the Sikh community: 








* Wada?uni, Mumakhab 11, vans, 430, text 325. 


‘THE TIME OF INDEPENDENT STATES 9 


Hf one will become a Turk (~ Mustim) by being cincumcises— 

‘What shall be done with a woman? 

‘As the woman does not give up her half-boxbed state, 

‘She must therefore remain a Hindu.* 
Kabir's poetry also served his followers, the Kabirpanthis, as a devotional 
book, for instead of achieving a greater unity among religions his followers 
100 crystallized into a sect of their own. His verses, as they have recently been 
made available by Charlotte Vaudeville, are quite different in their demanding 
asceticism and burning love from the picture of the soft-spoken mystic singing 
in melting lyricism of sweet Jove, as earlier translations had shown him to the 
‘West.! As for Guru Nanak’s Sikh community, which began as a mystical, con: 
templative movement aiming at unification, it was to turn into a militant, ac- 
tive community due to the political development in the later Moghul period, 





Malwa 


Among the kingdoms that assumed independence after Timur's invasion 
was Malwa, south of Delhi. Dilawar Khan, a descendant of Mu‘izzuddin 
| Ghori, became its governor in 1392 and sheltered Mahmud Tughlug during 
‘Timur's sack of Delhi; his som Hushang declared his independence in 1406. He 
fortified the capital Mandu, and the mosque built there is one of the finest ex- 
amples of Pathan architecture. Hushang, interested in expanding the trade of 
his kingdom, also encouraged the Jains, traditionally expert businessmen. 
Malwa reached its greatest expansion under Mahmud Khalji (1436-1469), who 
tried to extend the borders to Jaunpur, Gujarat and the Decean, Mahmud is 
‘one of the last central Indian rulers to have connections with the Abbasid 
caliph in Egypt and to get an investiture from him. 
For the whole setting of Islam in those days it seems typical that Mahmud 
‘was asked for help by the ruler of Champaner, a Hindu who had been attack- 
_ ed by Muhammad Shah of Gujarat in 1450, In order to do so without religious 
qualms, Mahmud obtained a fatwa from the ulema who sanctioned this at- 
tempt to render assistance to a kAfir against a Muslim, Politics and self- 
preservation were apparently more important than purely religious considera- 
tions. 1€ fits into this approach that Mahmud destroyed Hindu temples in the 
enemy's land but did not interfere with the worship of his own Hindu sub- 
Bac the religious personalities that were attracted to Malwa one may 
mention Najmuddin Ghauth ad-dahr Qalandar who boasted of many 


© Adi Granth, transi, by E, Teumpp, London 1877, p. 655. 
* Charloite Vaudeville, Kabir, 1, Oxford Univ. Press 1974 
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miracles, among which his longevity is most s ; he died in 1432, alleged~ 
ly at the age of some 200 (!) years! More influential, however, were Shih ‘Ab- 
dullah Shattari, known as Hazrar-i ala, and his followers. The Shattari order 
derives it inspiration from Bayezid Bistami, and its ultimate claim ana wahdt 
la sharik Mt, "1am one, and haye no companion’ to express the perfect union of 
the saint with God may have developed out of Bayezid's exclamation 
Subhant, ‘Glory be to me!".* ‘Abdullah Shatiari used to march with his 
disciples with drums playing and banners flying—that was his way to call peo- 
ple to God. It is also said that he studied Yoga and composed some songs in 
Hindi, @ tradition that continued later in the order. His wanderings took him 
to Iran as well as to Bengal, and he died in 1485 after rendering some spiritual 
assistance to Sultan Ghiyathuddin Khalji during the siege of Chitor. Jahangir 
built a mausoleum for him at Mandu, Malwa lost its independence first in 
1531 when it was incorporated in Gujarat, but regained it for a brief period in 
4537, 











Jaunpur 


More important in the history of Indian Islam than Malwa was Jaunpur, a 
city founded in 1389 on the lower Gupti river. Feroz Shah's Grand Eunuch 
and Master of the Elephant stable, Khwaja Jahan Malik Sarwar, who was in 
charge of Jaunpur, received the title Malik ash-sharg and became nearly in- 
dependent after Timur’s invasion, His adopted son Karanful followed him in 
1400 as Mubarak Shah. Jaunpur gained special importance under the Shargi 
king Ibrahim Shah, the vestiges of whose powerful reign are preserved in the 
‘Atala Mosque, Under him and his successors the city became much more im- 
portant than Dethi and was proudly called Shiraz-i Hind thanks to the great 
number of scholars who settled there during the reigns of Ibrahim and his son 
Mahmud, who erected the Jami* Masjid in 1438 (two years after ascending the 
throne), One of the greatest scholars of the age, Shihabuddin Daulatabadi 
(d. 1445), the malik al‘wlama, lived in Jaunpur and served as chief gat. 
Among his books, which became standard works in Indian madrasas, al- 
Irshad on Arabic syntax was particularly successful, and so was his Sharfei 
hindi, a commentary of the Kafiyya of bn Malik, another standard work on 
Arabic grammar. Daulatabadi also commented upon Pazdawi's Usal al-fiqh 
and wrote a Persian commentary on the Koran, called Bahr-i mawwaj. As 
gad, he was largely responsible for the collection of juridical decisions made 








* For the problem of ond s. H. Landolt, "Deus opuscules de Semnani yur Je Moi 
thdophanique’, in Mélanges Henri Corbin, ed. S. H. Nasr, Tehran 1977. 
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‘in Ibrahim Shargi’s time, the Fotdwa-t ibrahimshahi, But the scholar, to 

whom Ibrahim Shah was deeply attached, was more than a grammarian and 

“scholastic theologian. During his early years he had studied in Delhi under two 
Ahalifas of the Chisbti saint Chiragh-i Delhi before leaving the capital at the 
‘time of Timur's invasion. And like almost every educated person in Muslim 
India, the gad? now and then wrote some Persian poetry. 

‘The Sharqi kingdom gave shelter to quite a few Sufis. There was, in the first 
place, the Chishtt saiat Ashraf Jahangir Simnani, a man who had travelled 
widely in Iran, He was first a follower of the Kubrawi saint “Ala?uddaula Sim- 
nani, but later disagreed with his negative attitude toward Ibn ‘Arabi's 

_wahdat al-wujad. It is possible that he reached India along with his confrére, 
"Sayyid ‘Ati Hamadhani, who also left fran in the wake of Timur’s appearanc 
In Bengal, Ashraf Jahangir was initiated into the Chishtiyya by ‘Ala’uddin 
_Lahort Bangali, the spicitual leader of the master of Pandua, Quib-i ‘Alam. 
‘Then he settled in Jaunpur State in a place where Yogis lived and which was 
“regarded as infested with evil djinns. His hospice in Kichhauchha is still visited 
_ by mentally deranged, ‘djinn-obsessed” people who hope for a powerful exor- 
“ism. Ashraf Jahangir left interesting discourses (Layaif-i ashraf), and the 
letters which he exchanged with his mystical colleagues, such as Gesudaraz in 
the Deccan, discuss the problems of wahdat al-wu/ad and other lofty ques- 
tions, But they also had political importance: in 1414 Ibrahim Sharqi was in- 
_vited to interfere in Bengal, for Qutb-i'Atam of Pandua had written to his 
“contrére (pir bhai) Ashraf Jahangir to persuade the Sultan to march against 
Raja Ganesh of Bengal who was molesting the Muslims, and the threat of the 
powerful Sharqi king’s interference was enough to curb the Raja’s ambitions 
(see, p, 48). 
Not too far from Kichhauchha, farther west in Rudauli, another member of 
“the Chishtiyya settled in the days of Ibrahim Shargi. That was Ahmad °Ab- 
‘dulhagg, a spiritual descendant of Fariduddin Ganj-i Shakar's stern, ascetic 
disciple Ali Sabir who had received his surname ‘Patient’ for his almost 
superhuman patience in afflictions, The attitude of the Sabiriyya, 
recognizable by their robes of shades ranging from cinnamon 40 rose, is 
generally closer (0 the mysterium tremendum, jalal, than that of the Nizami 
branch, derived from Nizamuddin Auliya, which represents more the aspect 
of the fascinans, jamal. ‘Abdulhagg of Rudauli died in 1434; among his 
followers ‘Abdulquddus Gangohi has gained the greatest fame. He left the 
centre in 1491 {0 settle in Gangoh in the Delhi kingdom, to whose 





; 




















* Lawrence, Notes from a distant Flure, p. $$. That would require 1 change the generally 
‘accepted date of Jahangit's death from 1405 fo some time after 1415; Lawrence himself gives 
1427, in (ext) The Rose and the Rock, Univ. of North Carolina, Durham, 1979, p. 51 
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rulers—Lodis and first Moghuls—he sent forceful letters. He died there in 
1538, The worldview of wahdat al-wujad, discussed by the Indian Sufis for 
the last 150 years, is fully developed in his work, although he, like other 
followers of Ibn ‘Arabi, never neglected the outward rituals, His Rushdnama 
contains Hindi verses and has incorporated Hathayoga ideas, a trend that 
seems typical for the early Sabiriyya,"* Recently, “Abdulquddus was branded 
as the typical representative of an ‘intoxicated’, ‘mystical’ approach to the 
Truth as contrasted with the ‘sober *prophetical” attitude: Iqbal begins the 
fifth chapter of his Lectures with the mystic’s saying: 

Muhammad of Arabia ascended the highest heaven and returned. | rwear by God that if 

had reached that point. 1 shoul never have returned." 
The Sabiriyya Chishtiyya remained influential into the late 19th and the 20th 
centuries, when not only saints like Warith Shah of Dewa Sharif (d. 1903) but 
more importantly the founding fathers of the theological seminar of Deoband 
wore initiated in this order, stressing, however, its law-bound, not its recon- 
cillatory aspect. 

But to mention Jaunpur in the 15th century immediately evokes the name of 
one of the most fascinating figures in medieval Indian Islam, the so-called 
Mahdi of Jaunpur, Born in 1433, Sayyid Muhammad Kazimi left Jaunpur at 
the age of forty 10 perform the pilgrimage. It was in Mecea during the awa/ in 
1495 that he declared himself to be the promised mahdt, The ulema of Mecca, 
wisely enough, did not care for his claim; but returning to India he experienc- 
ed clashes with the ulema when he settled in Ahmadabad in 1497. Although 
the Gujarati Sultan Mahmud Begra seems to have accepted his claims to a cer- 
{ain extent, the ulema demanded his banishment and even death, "The nar- 
rowmindedness of worldlings made India intolerable to him’ (Abu? |-Faal), 
and he had to lead the life of a fugitive until he died in Farah in Khorassan in 
1505, leaving @ number of khalfas to continue his work. 

His community ascribed miracles to him, such as resurrecting the dead and 
healing the blind; but it seems that Sayyid Muhammad was nothing but a very 
serious, orthodox Sufi. Even a critical writer like Bada?uni praises him and his 
followers highly for their piety, knowledge and sincerity. His main tenets are 
certainly Sufi: to give up the world (the Lord had not permitted him to use the 
sword!), to trust completely in God and to remember God often—the dhikr, 
centre of Sufi life, was raised to the level of faith. Like other early mystical 














'* S.A. A. Ritvi, who always tries to prove the contacts between Sufis and Yogis and other 
Hindu mystics, mention» that Gorakhnath’s name occurs in his work, see Religious and Intellee- 
‘wal History of the Mustims in Akbar's Reign, Sew Delhi 1975, p36 
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leaders he insisted upon the equal distribution of material possessions among 
the members of the group (da°ira), as Bada’uni graphically describes in his ac- 
count of Shaikh ‘Ala’i's persecution.” His followers were to live peacefully, 
‘not mixing with the general body of Muslims. 

When Bada?uni was asked about Sayyid Muhammad's claims to be the 
‘mahdi he stated that he probably had voiced this claim ‘on acount of his 
assumption of the authority to issue authoritative orders and prohibitions in 
feligious matters’, and a modern scholar like M. Mujeeb follows this explana- 
tion. Sayyid Muhammad indeed gathered not only a few faithful disciples but 
an active group of followers, although his claim certainly hindered the or- 
thodox from appreciating his positive contributions to a purification of Islam 
land a deeper understanding of its tenets. Impressed by his wholehearted devo- 
tion, a considerable number of remarkable figures in the early 16th century 
were Mahdawis, thus the ascetic vegetarian Burhanuddin of Kalpi who died in 
1562-3 at the age of hundred years; he was one of the saintly people who 
sometimes wrote Hindi poetry, and his most eminent disciple was Malik 
Muhammad Jaisi, the poet, Shaikh Mubarak, the father of Akbar’s trusted 
friends Faizi and Abw'l-Paz! was at least very close to the Mahdawis, although 
it is doubtful whether he for some time actively belonged to the sect, The 
‘Suris, especially Islam Shah, mercilessly presecuted the Mahdawis (see p. 
16). DaPiras were set up in Gujarat and Sind, and in 1524 a battle between 
Mahdawis and the Gujarati army is mentioned. although two later Gujarati 
rulers, Ahmad IL (1554-1861) and his successor Muzaffar (1561-1873) are 
reported to have had Mahdawi inclinations. That was also the case with a 
number of Deceani nobles in Ahmadnagar and Golkonda; the result were 
‘numerous clashes between them and the Shi‘a ‘newcomers’. Mahdawi cur- 
rents continued under Akbar, and it was during his reign that the traditionist 
Muhammad Tahir Patani became a victim of the Sunni-Mahdawi struggle 
(1578). The movement was persecuted under Aurangzeb, and reverted to ta- 
‘iva, ‘dissimulation’; smaller groups survive in the Deccan, Mysore, Jaipur, 
Gujarat and Sind. Once in a while religious fanaticism flares up; but whatever 
the attitude of the Mahdawis may be, most scholars agree that Sayyid 
Muhammad of Jaunpur belongs to the finest and most sincere defenders of 
true Islamic life in the later Middle Ages. 











Kashmir 


Early Persian poetry sings of the enchanting beauties of Kashmir, although 
the country for a long time remained outside the Muslim world. The history of 
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the valley of Kashmir is quite different from that of the kingdoms in the plains 
or in the Deccan, Mahmud of Ghazna tried to invade it but without success. It 
remained under indigenous rulers until the Mongols invaded the valley in 1320 
and largely destroyed the prevalent social structure. Shortly before the 
Mongol cataclysm some foreigners had settled in Kashmir, one of them being 
Shah Mir from Swat. It has been suggested that he belonged to a 
Sufi—perhaps Qadiri—family. He built up his influence by marriage alliances: 
with leading families, and when Rinchan from Baltistan proclaimed himself 
king after the Mongols had left, Shah Mir became his minister. The Hindus 
did not accept Rinchan since he was not of brahmanical descent, hence his ine 
terest shifted toward Islam, and he was instructed in its tenets by a Sufi, 
Sharafuddin Bulbul Shah, a Subrawardi saint who had reached the country, 
as legend tells, ‘with a thousand disciples’. The king, who continued ruling as 
Sadruddin, built the first mosque and a large angarkhana in Srinagar. Fi 
ly, after some confusion, Shamsuddin Shah Mir himself ascended the throne 
in 1339, With his grandson Shihabuddin (1354-1374) the Islamic administra> 
tion was given a solid basis. 

It was during Shihabuddin’s reign that an important member of the 
Kubrawiyya Dhahabiyya order, Sayyid ‘Ali Hamadhani, arrived in Kashmir, 
He had wandered through the Islamic lands and reached Kashmir in 1371; itis 
said that 700 sayyids from Iran accompanied him, But that may be just a tale 
to explain the immigration of numerous seyyids who in the following years 
found shelter in the peaceful valley after fleeing from Timur. 

‘All Hamadhani was a prolific writer whose works comprise various 
ficlds—from collections of traditions and commentaries of Ibn al-Farid’s 
Khamriyya or ton ‘Arabi's Fusiis al-hikam to a handbook of Counsel for 
Kings. He is a representative of the sober, though psychologically highly 
fascinating Kubrawiyya tradition, and he became instrumental in the eonver- 
sion of many Kashmiris, trying also to make Shihabuddin's successor, Qutb- 
uddin (1374-1389), a more conscious Muslim. Sayyid ‘Ali's disciple and 
biographer, Badakhshi, who served as Sultan Sikandar’s envoy to Timur, 
‘mentions that some theologians intended to poison his master; but he does not 
mention the story which is more prominent in the Kashmiri tradition, that 
Hamadhani had established a relationship with Lalla, the brahman Yogini 
and poetess of Kashmir. It is said that she had walked around stark naked, but 
‘when she saw Ali Hamadhani she realized that he was a ‘man’ and put on 
clothes'."' That means that with the insight of a true mystic she recognized 
©. Temple, Lalla the Prophetess, Cambridge 1924, p. &. For Hamaghani's mystical 
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hhim as a genuine *man of God’. (1qbal—of Kashmiri descent— therefore right- 
ly placed him in the realms of Paradise in his Javidnama). It is also told that 
‘one day when Lalla was seen by Hamadhani, she went into a baker's oven and 
“appeared to him again in the green garments of Paradise, 

‘Ali Hamadhani, the amir kabtr, died in 1385 in Swat; but his followers re- 
mained active in the kingdom which was now ruled by Shihabuddin’ grand- 
son Sikandar (1389-1413), known as butshikan (iconoclast). Sayyid “Ali's son, 
Sayyid Muhammad, wrote a treatise about Sufism for Iskandar who, in turn, 

built « Ahanganh for bim, Sikandar was a true puritan who had no interest in 
wine of frivolities and according to Firishta, tried to convert the Brahmans, 
who reverted to various ruses to avoid, and survive, this conversion. In con- 

pronance with the customs in Delhi and elsewhere, Sikandar created the office 

of shaikh ul-isiam and, more importantly, decided that the shart'a should be 

“valid instead of the traditional law. Eut, as in many other places, that may 
have been restricted mainly to personal status law, 

Sikandar’s younger son, Zainul‘abidin (1420-1470) was, like his father, 








pious and learned but, contrary to him, most liberal in his views, He wrote 
pe Persian poetry under the pen-name Qutb but also read Sanskrit works, 
His main concern was the welfare of his subjects, and his rule of half a century 
can be compared, perhaps even preferred, to the almost equally long reign of 
Akbar the Great Moghul. Zainul‘abidin, usually called Badshah, adopted a 
policy of universal tolerance, and a historian writes with palpable dismay: 
‘He conferred both glory and popularity on the laws of infidelity and error and on the 
‘curtoms of the idol worshippers and the ignorant. Me reconatrcted and rehabilitate all the 
temples and non-Muslim places of worship which had been denroyed or pulled down during 
the reign of the late Sultan Sikandar, 


“and Indian customs seem to have prevailed to such an extent that 








even Mastin scholars, lem, saypht, and gd of the county followed these customs 
teihout any bestation 
“Zainulabidin abolished the jizya as well as the cremation tax; he also permit- 
‘ted salt, His external relations were usually geared towards economic and 
cultural gains, not to martial achievements. Manuscripts of rare Islamic books 
‘were requested from major Muslim rulers (o be copied in Srinagar. In order to 
procure a living for his subjects the king sent some people to Samarqand to 
learn the art of papermaking and bookbinding, and he encouraged the 
development of numerous minor arts for which Kashmir then became 
famous. And in popular tradition even the pious “Ali Hamadhani is credited 





Comprehensive History of India, V. 9.783, quote from the Rohorazans Shahi of an 
“unknown author 
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with having introduced one of the national crafts, that of weaving fine shawls. 
Literary life flourished; several Sanskrit books, including the Mahabharata, 
were translated into Persian, but the Sultan tried also to have Islamic books 
translated into Sanskrit. Poets, many of whom were Sufis, laid the founda- 
tions of Persian poetry in Kashmir, among them the ecstatic Sayyid Muham- 
mad Amin Uwaisi (d. 1484). Another ecstatic, Nuruddin, who was called by 
some admirers a ‘spiritual son of Lalla’, founded a Rishi order; he lived for a 
Jong time in a cave devoting himself to hard asceticism: 

He was in isolation and solitude also constantly fasting, 

Giving up eat and onions, milk and honey for many yeas 
His lifestyle was imitated by hundreds of hermits in the following centuries, 
‘When Nuruddin died in 1438, king Zainulabidin attended his funeral," 

After Zainul‘abidin's death the Shah-Mir dynasty lost power, although it 
continued in name till 1561. One reason for the growing tensions in Kashmir 
was the arrival of a new religious sect in the valley, The Nurbakhshiyya, 
founded by Shamsuddin “Iraqi, reached Kashmir in 1484, According to 
Nurullah Shushtari’s Majalis al-mu’minin, Sayyid Nurbakhsh (1392-1464) 
was a second-generation disciple of Sayyid ‘Ali Hamadhani, who later in life 
claimed to be the caliph of the Muslims and even issued coinage on this claim, 
for which he was imprisoned by Shahrukh. Nurbakhsh held, in good Shia 
fashion, that the imam must be a descendant of “Ali and Fatima; but in order 
to rule, he had additionally to be a well, ‘saint’, and it seems that the move- 
ment was largely Shia-Sufi, The Nurbakhshiyya acquired many followers in 
the clan of the Chak, and the constant struggle between the Chak- 
Nurbakhshiyya faction and their opponents, the Hanafi sayyids, resulted in 
ever-new kings being enthroned according to the predilections of the then- 
predominant faction. 

The author of the Bahdristan-/ shaht claims that *the inhabitants of the 
valley, who were swinging over from Hinduism to Islam and from Islam to 
Hinduism, were finally converted to true Muslims by the Nurbakhshis’.* On 
the other hand the Timurid prince Mirza Haidar Dughlat, who invaded 
Kashmir in 1541, condemns them as arch-heretics; and their sacred book, 
Sigh al-ahwat, “The most comprehensive figh"—which is apparently a Shii 
work—, is called by him ‘a mass of infidelity and heresy". The strictly Sunni 
Prince continues; 
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thas 1600 rishi, 
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Many of the people of Kashmir who were strongly attached to this apostasy I brought back 
to the (rue faith whether they willed or not, and many 1 slew. A number took refuge in 
‘Sufism but are not true Sufi.”* 

‘The Chak assumed power in 1561 but could not prevent outbreaks of Sunni- 

Shia fanaticism in 1568. The most attractive figure on the throne of Kashmir 

during this period is Yusuf Padshah (1579-1586), noted particularly for his 

marriage with the gifted Kashmiri poctess Habba Khatun, who took up the 
life of a wandering fagir after Akbar had imprisoned her husband, and 
poured out her longing in touching songs. 

‘The opposition to Yusuf and his successor Ya‘qub was led by the sayyids, 
and particularly by two intellectuals, one of whom was Baba Da’ud (. 
1586), disciple of Rishi Makhdum Hamza whose mathnaw! Wird al-muridin is 
modelled, as are most spiritual mathnawis in India, after Maulana Rumi's 
Mathnawt. Baba Da’ud was accompanied in his appeal to Akbar by Shaikh 
Ya‘qub Sarfi from Srinagar, a man who not only was a traditionist trained by 
Tn Hajar but also held initiations in the five major Sufi orders and was a poet 
of mediocre quality, Akbar finally annexed Kashmir in 1589, and the country 
became the favourite summer resort of the Moghuls. 








Bengal 


As early as in 1201-2 Muhammad Bakhtiar Khalji reached the Eastern part of 
the Subcontinent, Bangala, and saints and warriors were soon to follow. In 
1230, Ttutmish came to Lakhnauti, the northwestern part of Bengal, which 
remained the seat of the government for more than a century; and this city 
and its environment still preserve some outstanding examples of carly Indo- 
Muslim architecture built, in an almost stoneless country, in brick masonry, 
For the largely Buddhist peasantry the advent of the Muslims meant liberation 
from brahmanical oppression (in a certain way similar {0 the situation in Sind 
in the early 8th century); therefore conversions took place on a rather large 
scale, In some areas, conversion to Islam was affected immediately on a vir- 
tually animistic society.'* As a logical result Islam in Bengal remained for a 
Jong time mainly connected with the lower classes and often acquired rather 
‘syncretistic facets. Here, as elsewhere, conversions were largely carried out by 
Sufis, among whom Jalal Tabrizi, the Subrawardi saint (d. 1244) played a 
decisive role. His life even inspired a hagiographical work in Sanskrit, Sehak 


Mirza Haidar Dughlat, Tarihi Rashidh, A Mstory of the Mophuls af Central Asia, an 
English version... by N, Elias, and E, Denison Ross, London 1895, repr. 1972, p. 435. 
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subhodaya, and the sanctuary in Sylhet, which is dedicated to him, is still an 
attractive place of pilgrimage. 

In comparatively early times the study of hadith flourished in a country 
which, newly converted, certainly needed information about the exemplary 
life and actions of the Prophet, Abu Taw’ama of Sonargaon is the outstan- 
ding scholar in this field, and his fame was enhanced by his son-in-law, the 
great Sufi teacher of Bihar, Sharafuddin Yahya Maneri, In fact, the fates of 
Bihar and Bengal were closely connected, and the relations between saints and 
scholars in this part of the Subcontinent seem to have been quite close. Ibn 
Battuta, who travelled in this area in the 1340's, tells that Sultan Fakhruddin 
of Bengal loved foreigners, especially fagirs and Sufis, That was shortly 
before Bengal, after 150 years of ‘Turkish’ rule, became independent at the 
beginning of Feroz Shah Tughluq’s reign. Its new capital was Pandua, a place 
which was adorned by its rulers with remarkable mosques of bold construc- 
tion and decoration, so that the Adina Mosque has “almost endless arrays of 
archways", The first independent ruler, Ilyas Shah, integrated the areas of 
Lakhnauti, the southwestern Saigaon and the southeastern Sonargaon into 
one state in 1352, A strange story about him is told in the Sirat-f ferozshaht. 
‘The author claims that Haji Hyas Sultan was afflicted with leprosy, and when 
Feroz Shah Tughlug ascended the throne 

Hlyas marched via Benares 1 Bahraich under the pretence that be had to pray for Nis 

recovery atthe famous tomb of Salar Mas’ Gihaci. Iwas feared that, on the save pete, 

iene alo come to Delhi ro pray at the more sacred tomb of Shaikh Nizamuddin 
at least, an elegant way of hiding political aims under a religious guise, 
even though the truth of the story cannot be ascertained. 

During the first, or "Turki" period of Muslim Bengali history, Persian had 
come into prominence; but the independent rulers encouraged the native 
language and began even to have Sanskrit works translated into Bengali, The 
‘most influential saint during the independent period is the Chishti Nur Qutb-1 
‘Alam of Pandua (d. 1416), who was also a good poet in both Persian and 
Bengali and invented the mixed style (rekhea) with alternating lines of Persian 
and Bengali, Sultan Ghiyathuddin ASzam Shah (1398-1409) was closely eon- 
nected with him, and when after the sultan’s death his Hindu neighbour, Raja 
Ganesh, tried to extend his power over Pandua, Qutb-i ‘Alam induced his 
confrére Ashraf Jahangir Simnani to incite Ibrahim Sharqi of Jaunpur to 
march against Ganesh, That is at least the official version, although otherwise 
Qutb-i ‘Alam seems to have preferred the Chishti ideal of keeping aloof from 
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Politics and government and developed in his writings “an exquisite theology 
of pain’.” However, the Raja, apparently impressed by the undertaking, re- 
quested the saint to secure peace, and he agreed under the condition that 
Ganesh's younger son would embrace Islam. This son indeed became a 
Muslim and ascended the throne of Pandua as Jalaluddin in 1418, He soon 
shifted the capital from Pandua to Gaur. Jalaluddin assumed on some coins 
the title Khalifat Allah, an innovation that has been ascribed to his stress on 
the Islamic character of his rule but also explained as an expression of his wish 
to unite his people against his rival, fbrahim Shari, in the name of Islam,** 
Gaur, embellished with numerous fine buildings, developed into a centre of 
cultural life where Muslim Bengali romances were written after the model of 
Muhammad Saghir's Yasuf Zulaikha (composed in the beginning of the cen- 
tury). One Zainuddin (d, 1480) composed his Rasa/ viva/ about the heavenly 
journey of the Prophet and thus set the model for numerous other religious 
epics. One should also mention the activities of Pir Badr, a Suhrawardi 
preacher who was invited by Sharafuddin Maneri to Bihar but, finding him no 
Jonger among the living, went to Bengal and is credited with converting 
‘numerous sailors in Chittagong. He died in 1440 in Bihar. 

After a short interregnum in Gaur, Sayyid ‘Ala’uddin Husain rose from 
vizier to king in 1493, He was a great builder, and the largest mosque in 
Bengal, the Sark Gunbad in Khulna District, was constructed during his reign. 
He also erected a Qudam rast mosque in the capital; the footprint of the Pro- 
phet which was preserved there, had, according to legend, been brought from 
Arabia by Makhdum-i Jahaniyan, (Other footprints were later shown in Dac- 
ca and Nabiganj). Under ‘Ala’uddin Husain's peaceful reign with effective 
administration, Muslim Bengali literature continued to flourish; the typical 
Muslim art, calligraphy, developed in all its variants as proven by the power- 
ful, highly decorative inscriptions of the Husain Shahi period. A fusion of 
Sufi and Vaishnava ideas is another prominent feature of the period, which 
found its expression in tender mystical folk songs, One has to remember that 
it was the age of the great Vaishnava saint of Bengal, Chaitanya (d. 1533). 
Shaikh Faizullah's syncretistic book Sazya pir, "Seven Saints’ (1575) is a 
testimony of such leanings in a somewhat later time. As a Bengali historian 
says: 








Islan in its simple and auslere axpect does not appear 10 have characterised the life af the 
people, although literary and epigraphic sources indicate that offering prayers regularly, 
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keeping the Ramadan fast tenaciously, reading the Koran together with other religious 
scriptures, paying the poor rate and going on pilgrimage to Mecca, were quite common 
practices... but the popular Islam does not seem to have been free from accretions of ant 
amazing natuce."* 


‘The works of some Sufi writers such as Sayyid Sultan and Shaikh Zahid 
show clear influences of Yoga teachings and tantric practices among which 
breath control, since long practised by the Sufis, and elaborate theories about 
the Kundalini, the ‘serpent’-power resting at the bottom of the spinal column, 
were of special importance." Hindu writers of that period found it deplorable 
that by the end of the 15th century ‘the holy Brahman recites the Mathnawi 
[of Rumi) after the Muslim fashion’. In the delightful verse of the Baul, that 
‘order of singers’, many ideas and images are found which sound almost as 
though they were taken from Rumi's poetry, thus the emphasis on the ‘man of 
the heart’, the supreme beloved who rests in man’s heart, and on the feeling of 
a real love relation between the human lover and Ultimate Reality, further the 
idea of the body as a microcosmos, and, last but not least, the importance of 
the murshid, the spiritual guide, for man's development. 

Sultan ‘Alwuddin Husain gave shelter to the last Sultan of Jaunpur and 
thus incurred the wrath of Sikandar Lodi, who marched against Bengal; one 
of ‘Alwuddin's sixteen sons, Mahmud III Ghiyathuddin, had then to fight 
Sher Shah, who invaded the country from his base in Bihar in 1538. From that 
time onward the political situation in Bengal way unsettled until it was finally 
incorporated by Man Singh into the Moghul Empire (1$9S) where it remained 
45 Saba Bangala, and continued to produce interesting literary works in 
Bengali and Persian, Shia trends grew stronger during the 16th and 17th cen- 
turies, partly due to the Persian traders who settled in the ports. The Por- 
tuguese settlements in various ports also contributed to the development of 
Bengali culture, 

The easternmost corner of the country, Assam, was reached by the first 
Muslims in 1203 and had occasional contacts with the Muslim world from 
1257 onward, There, as in other parts of Bengal, the immigrants of Arab 
stock, the sayvids, played the most important social role. Islamization proper 
‘on a larger scale set in only im the early 17th century; it seems that in the con- 
‘solidation of Assamese Islam again a Sufi, Shah Milan, known as Azan Faqir, 
played a decisive role, 











* Momazur Rahman Tarafdar, Muswin Suh Bengal, Dacca 1965, p. 163 f, A deviant 
religious movement of that period was vbat of the Chamkattie who, in religious frenzy, used to 
‘Wut themselves with knives, see H. A. Dani, Muslim Architecture in Bengal, Dacea 1961, p. 104. 

CLS, Das Gupta, Obscure Religious Cults, 3rd ed. Calcutta 1969, Chapter VI1, 
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The Deccan 
The Bahmanid Kingdom 


‘The main political factors at the time When Delhi was almost powerless were 
the states of the Deccan that had been spared the catastrophe of Timur’s con- 
quest. The first place that was compelled to pay tribute to the Delhi Sultans 
‘was Deogir, subjugated by ‘Ala’uddin Khalji in 1294, Twenty-four years later 
it was formally annexed to Delhi. The transfer of an important segment of the 
intelligentsia of Delhi to Deogir—now Daulatabad—in 1327 by Muhammad 
ibn Tughlug laid the foundation not only for the dissemination of Islamic cul 
ture but also for the growth of new political centres in the south. Already 
under Muhammad Tughlug, who was occupied with Gujarat, the nobles in 
the Deccan revolted (1347), led by Isma‘il Mukh; slightly later Hasan Gangu 
was proclaimed king as ‘Alauddin Hasan Bahman Shah, It is said that in this 
affair he had the blessings of a saint from Peshawar, Sirajuddin Junaidi, who 
belonged to those who had been transplanted from Delhi, Further, 

Nisamuddin Auliye had predicted Bahman Shah's good fortune, After the coronation be 

distributed 400 pounds Of gokd and 1000 pounds of silver im charity in Nizammuddin's 

ARTY 
At other occasions, too, he “loaded holy men with presents". The historian 
‘Isami, who also belonged to the group of the expelled, dedicated to the 
Sultan his Fueah as-salarin, one of the important chronicles of medieval India, 
and his wish for the Sultan: 

1 pray the Almighty, the Crestor of everything, and to whom the very exivtence of earth and 

time are due, 

That thy name should be Known far and wide in time to come, 
‘was apparently fulfilled, —The centre of the new kingdom, which generally re- 
mained restricted to the Decean table lands, was Gulbarga-Ahsanabad, which 
‘was adorned in 1367 by the second king, Muhammad Shab 1, with a superb 
mosque measuring 211 by 176 feet. Its architect came from Quzwin, and the 
shape of its domes clearly shows Persian provenience, Muhammad Shah con- 
tinued friendly relations with his predecessor's spiritual preceptor, whose 
prayers he requested whenever he set out for a campaign—and there were 
many feuds with the adjacent provinces, especially the Hindu kingdom of V 
jayanagar in the south. Nevertheless cultural life Nourished; Arabic learning 
‘was encouraged, and Muhammad, or his successor, sent an invitation to Hafiz 
of Shiraz to join the court, An energetic Sufi like Zainuddin Da’ud 








1H. K Sherwani, The Bahmanis of Decean, Hyderabad 1953, 9. 56. 
1 Quoted by Sherwani, Lc. p. 67, 
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(1302-1369) could force Sultan Muhammad to give up drinking in public, and 
another Sufi, ‘Ainuddin Ganj alilm Bijapuri (1306-1392) came, like many 
scholars, from Gujarat to write in Gulbarga what is probably the first treatise 
in ‘Hindwi’ on Sufi themes. A century later, Mahmud Gawan built a 
mausoleum for this saint, 

The most outstanding ruler of the Bahmanid dynasty was Tajuddin Feroz 
Shah (1397-1422), who was clever enough (© send messengers to Timur to 
have his royal title reaffirmed by him; thus the Deccan was spared a Timurid 
invasion and could develop in comparable peace. Feroz Shah, one of the most 
earned kings of India, and conversant enough in southern idioms to talk to 
the ladies of his hartm in their mother-tongues, was very fond of Arabic 
culture and ‘used to send ships to fetch celebrated men of learning to his 
court’. A strong interest in Arabic is—naturally enough—characteristic of 
South Indian Muslim culture; after all, connections between the Arabian 
peninsula and the ports at the west coast of India, which were now partly ins 
corporated in the Bahmanid kingdom, go back even to pre-Islamic times. The 
Delhi kingdom, on the other hand, had much more vital relations with the 
Persianate-Central Asian world, whence it conquerors had descended, as had 
‘most of its saints, Under Feroz Shah one of the leading Arabic writers of the 
age, Badruddin ad-Damamimi of Alexandria, an authority on Arabic gram- 
mar, lexicography and belles lettres reached Gulbarga from Gujarat, After a 
rather brief sojourn he died in 1424, 

Somewhat earlier, in 1413, Muhammad Gesudaraz had settled in Gulbarga. 
This Chishti mystic, who had spent his childhood in Daulatabad but had then 
returned to Delhi to become a disciple and khaltfa of Chiragh-i Delhi left the 
capital, as did many others, at the time of Timur's invasion, to wander first to 
Gujarat, then to the Bahmanid capital, For some reason Feroz Shah was not 
too happy with his presence; but his brother Ahmad secured the blessings of 
the aged saint who attracted numerous disciples, and founded a madrasa for 
him, Gesudaraz died shortly after Shibabuddin Abmad had ascended the 
throne in 1422; the king, deeply grieved, built a beautiful mausoleum for him 
but soon shifted the capital to the more northern, strategically important 
Bidar, where he and his successors erected powerful fortifications. Ahmad 
himself is remembered in the Deccan as a saint, called by the Muslims Hazrat 
Ahmad Shah Wali, by the Hindus Alan Prabhu. 

Sayyid Muhammad Gesudaraz, ‘with long curls’, Bandanawaz, *kind to his 
servants’ was a most prolific writer who followed largely the classical sharta- 
bound tradition. Thus he became the foremost interpreter of Prophetic tradi- 
tions, translating and commenting upon the Mashariq al-anwar and even on 
the Figh al-akbar. Of course he explained also most of the traditional Sufi 
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{texts used in the Chishti tradition and turned to tba ‘Arabi's writings, which 
increasingly influenced Indian Sufism, particularly the Chishtiyya. 
Gesudaraz, however, remained critical of his doctrines; his correspondence 
with his Chishti confréres Mas‘ud Bakk in Delhi, the ardent defender of 
wahdat al-wujad, and Ashraf Jahangir of Kichhauchha, deals with problems 
‘of existential unity and shows his reservations. His lawbound attitude is clear- 
ly stated in a remark about the relations between hagigat, Divine Truth, and 
shart'at, which is all the more important as it touches one of the burning issues 
of Indian Islam, ise. how to react to the austerities and ‘miracles’ of the 
Yosis, 
People keep on saying that hagigu isthe divine secret but 1, Muhammad Husain, ay that 
‘shart is the divine vecres, bevause {have abo heard talk Of hagigat from the movths of 
‘muwullihs, Maidaris, Qalanchars, muds and cindhgs (heretics of sorts); nay, 1 have even 
‘heard it from the mouths of Yoxis, of Brahmans and of Gurus. Rut talk of the shartut 1 
‘have not heard from the mouth of anyone other than the people of true faith and belief, 1.¢. 
‘Sunni Muslims, Thus i is evudent that the shurfat the divine secret." 
And yet, the mystic who drew such sharp lines between strict Sunni Islam and 
every other form of religion was a poet who poured out his mystical love in 
beautiful Persian verse, Although his maifazar, Jawami al-kalim, contain a 
praise of Hindi as @ language of poetry ‘that moves and induces man to sub- 
missiveness and humility’,"” he chose Persian for his songs in which, following 
4 famous line from Sana’i’s Hadigat a/-hagiqa, he claims: 


Love is not in the Uihad of Abu Hanifa Nu'man; 
Shafi has no information about i. 


Love is the central theme of his poetry: 


What sha I call him who denies love? 
He is a.cow, « jackass and « hard tone.” 


In the tradition of Ahmad Ghazzali and ‘Iraqi he feels that human beauty 
“Ieads to divine Jove: 


‘Well, you look at the teausiful one and see Figure and stature: 
1 do not see anything in between but the Beauly and art of the ereavor,” 


for: 


‘Those who have quaffed the goblet of love at the pre-eternal covenant. 
Haye washed from the state of being everything excepe the picture of the beloved." 

















™ Digby, Encounter with Jogix in Indian Sufi Hasiography, SOAS London, mimeographed 
Jan. 1970, 

See S, A. A. Rizvi, Muslim Revivalist Movements, Agta 1965, p. 56, note 1 

© Gesudarar, Anis wi“urtahag, 64... 128. 

© Id. p. 67. 

* Tram, Armaghond Pot p. 151 [Ths poem is imeribe inthe dame of his mausoleum, 
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These examples show that one should beware of deducing systematic 
theological statements from mystical poetry, which follows certain inherited 
patterns, so that even the most law-bound poet would sing of wine and beauty 
in his verse. Whatever Gesudaraz’ (rue opinion was, his powerful personality 
80 deeply impressed people in the Deccan that they claimed a visit to Gulbarga 
would yield the same spiritual benefit as a pilgrimage to Mecca. 

Yet, Gesudaraz was not the only major saint that settled in the Bahmanid 
kingdom, Shortly after his death another religious leader reached Bidar: Mir 
Nurullah, the grandson of the Persian saint Shah Ni‘matullah Kirmani whose 
order remained centered in India til after 1800, and only then built up anew 
tradition in the founder’s homeland.”’ Ahmad Shah had invited the master 
himself to join the court, but he sent instead the twelve-pointed green 1a/, the 
sign of Shia dervishes, and after his death his son, Shab Khalilullah (4, 1460) 
responded to Ahmad's Shah's invitation. The ruler showed extreme affection 
to the saint's descendants; he not only built a mosque for Mir Nurullah but 
also gave him his daughter in marriage and accorded him the highest rank in 
the official darbar. A trend toward the Shia began to spread in the kingdom, 

This Shia trend, however, was to become fatal for the Bahmanids, for the 
army and the nobility now consisted of two factions, the South Indian Sunnis, 
strenghtened by Abyssinian mercenaries, and the ‘foreigners' (@/aqn, Persians, 
Turks, and Central Asians, who were to a large extent Shia. The tension that 
was thus built up in Bidar was to continue also in the successor states. Already 
in 1450 the exaggerated veneration of the ‘foreign’ sayyids by the ruler 
‘Alwuddin Ahmad It (to whom Islamic art owes the fine Chand Minar in 
Daulatabad) resulted in a terrible massacre of sayyids at the hands of the in= 
digenous nobles, which, in turn, led to their fall. More than a century later 
Bada’uni still speaks of “the unruly Deccanis, following their detestable habit 
‘of murdering foreigners’, 

It was a foreigner, however, to whom the Bahmanids owed the greatest 
glory of their kingdom. “Imaduddin Mahmud Gawan from Rasht had been a 
disciple of Shah Ni‘matullah’s grandson and reached the Deccan in 1453, 
‘soon after the massacre of the sayyids and the ensuing revenge. After a short 
time he became minister, bearing the title Malik at-rujjar, and was the de facto 
ruler for the next 28 years, as Muhammad Shah III had ascended the throne in 
1463 as a mere child. Mahmud Gawan attracted many scholars to Bidar, 
where he had a four-fwan madrasa constructed by Persian architects and 
craftsmen. It had a large courtyard, and its forefront was covered with blue 

R. Gramlich, Die schitischen Derwischorden, Teil 1, p- 27 {f., Nastollah Pourjavady and 


Peter L. Wilson, "The Descendants of Shah Ni'matullah Wail’, © XLVUL, 1974, 
" Bada’un), Muntakhad, 1, transl. 373, vext 270. 
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tiles. Mahmud Gawan endowed the madrasa, which was completed in 1472, 
with thousands of books; he himself also composed a useful Arabic book on 
epistolography, Riyad al-insha.”” The successful minister was treacherously 
murdered in 1481; the historians disagree as to whether he was a Sunni or 
rather a Shiite who skillfully practised tagive. 

Mahmud Gawan adopted a young slave named Yusuf who—or rather 
whose biographers—claimed that he was a son of the Ottoman Sultan Murad 
IT. 1451) who had been smuggled out to Iran when his brother was about to 
ascend the throne, and who had been educated by a Persian. The truth of this 
Story cannot be ascertained; however, the gifted young man was to become a 
Successful ruler in the Deccan: after his master’s death he founded the 
Adilshahi dynasty of Bijapur. After the loss of Mahmud Gawan the young 
Bahmani Sultan could no longer protect, let alone expand the borders of his 
Kingdom, and soon both Yusuf ‘Adilshah and ‘“Imadulmulk, the founder of 
the “Imadshahi dynasty of Berar, became independent. Shortly after 1500, 
then, the Deccan was divided into five principalities, of which that of the 
‘Imadhshahis as well as that of the Baridshahis of Bidar were absorbed after 
some time by the Nizamshahis of Ahmadnagar. 

The founder of the last-mentioned kingdom had been another favourite of 
Mahmud Gawan, Malik Hasan Bahri was the son of a Brahman from Vi- 
Jayanagar, who embraced Islam and later became independent as Ahmad 
Nizamshah in 1490 in Ahmadnagar." The second ruler of the dynasty, 
Burhanuddin (1509-1533) was converted by a Shia from Iran, a country with 
whose ruler Shah Tahmasp he maintained friendly relations, Bada’ uni cannot 
help ascribing the miraculous cure of the ailing Nizamshah by a Shia emissary 
10 istidra/, the kind of miracles infidels work.” Burhanuddin's strong Shia 
leanings are visible, for instance, in the dedication of the large public kitchen, 
Jangar-i duwazdah imam, to the welve imams. But again, this Shia trend led 
1o a tension between the Sunni, and partly even Mahdswi, Deccanis and the 
Shia ‘foreigners’, that reached its peak in 1589 when many Shias left the coun- 
try. During the next two years, the throne was occupied by a follower of the 
Mahdi of Jaunpur; after his fall Shia rites were restored. The end of Ahmad- 
nagar as an independent state is connected with the name of the noble, heroic 
queen Chand Bibi, who had been married to ‘Ali ‘Adilshah of Bijapur and 








Dar, M. J,, ‘Rivad at-insho, its literary and historical value’, JCXXIV 1940. , Merklinger, 
“The madrasa of Mabenod Gawan in Bidar’, Kunst des Orients X1, 1-2, 1977, convincingly 
defends his Sunni attitude 

One hs 10 remember that in 1443/3, Deva Raya of Vijayanagar enlisted Muslims in his 
army and built a mosque. 

" BadaPuni, Muniakhab 1, ¢ranst. 625, text 483. 
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then returned in the war of succession to her former home to defend its citadel 
heroically against Akbar’s troops; but the queen, one of the most impressive 
figures in Indo-Muslim history, was ruthlessly murdered by one faction of her 
‘own people.’ Ahmadnagar felt in the same year, 1600, and was completely in- 
corporated into the Moghul Empire in 1626. 





Bijapur 

Yusuf ‘Adilshah declared his independence in 1489, and under him and his 
successors Bijapur became one of the most brilliant cities in India. Yusuf was 
most probably brought up as a Shia, but he openly confessed the Twelver 
faith only in 1502. However, he was wise enough not to introduce the formula 
‘of abuse against the first three caliphs. His son Isma‘il, who succeeded him in 
1510, was a Sunni, and so was Ibrahim I (1835-1557) of whose Hanafi persua- 
sion the Farawa-/ ibrahimshahiyya, the collection of farwas from his time, 
bears witness. “Ali I (1557-1579) again reverted to the Shia faith, very much to 
the dismay of his Sunnite subjects. But: 

He invited many learnt men and valiant officers of Persia, Turkistan and Rum, also 
vweveral artists, who lived happy under the shade of his bounty. 
‘Thus says Firishta, who settled in Bijapur after 1589. During ‘Ali Shah's long 
reign the four kings of the Deccan, usually entangled in warfare against each 
other, once combined their forces to defeat the Hindu empire of Vijayanagar, 
their common enemy, and succeeded in the battle of Talikota in 1565, At that 
time Akbar had begun to build up and extend Moghul supremacy in the nor= 
thern part of India; but the two major southern kingdoms, Bijapur and 
Golkonda, were able to resist Moghul pressure for another century. However, 
feuds among the Deceanis continued, and here religious considerations often 
seem to have been unimportant 
Strange combinations occurred in the wars of this period: Shiite against Shiite kingdom, 
Muslim and Hindu against Muslim»—all of which showed that with these rulers the defease 
OF spread of religion was incidental.” 

Bijapur reached the zenith of its power and splendour during the long reign 
Of Ali's nephew Ibrahim 11 who was crowned in 1580 at the age of nine: his 
aunt Chand Bibi was the queen-regent for the first years. Ibrahim It had 
almost half a century at his disposal to decorate the capital with beautiful 
buildings so that visitors claim that Bijapur in the early 17th century had near- 








For Chand Bibi see HS. Eliot, History af India UL, 229-301, M. K. Sherwani, Muhammad: 
‘Qui Quibshah, Hyderabad 1967, p. R2 IF. Several Urdu novels and dramas deal with this unusual 
princess, 

"John N. Hollister, The Shia of India, Loadon 1983, p. 116, 
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ly a million inhabitants and 1600 mosques. Exaggerated as that may be, it is 
evident that the Sultan did everything to encourage cultural life. Italian, of 
more probably Portuguese, painters decorated his palaces, for the Portuguese 
had become an important constituent of Southern Indian politics and culture 
(They had set up the first printing press in India in 1586 in Goa, and soon 
turned out books in Konkani and Tamil). Christian priests preached freely in 
the capital, Miniature painting reached perfection, blending the radiant Dec- 
cani colour scheme with Persian elegance. Ibrahim himself was a great lover of 
poetry and music who wrote Dakhni verses remarkable for their blending of a 
vocabulary from South Indian languages, Arabic and Persian. Inspired by In 
dian literary and musical traditions, he composed the poetical work Nauras, 
“Nine sentiments as expressed in music through various modes’, a book that 
shows his great and quite un-Islamic devotion to Saraswati, the goddess of 
learning. The Persian poet Muhammad Zuburi (4. 1615), whose charming S2- 
qinama (dedicated to Burhan II Nizamshah) reflects the splendour of Deccani 
culture, wrote an introduction to the Nawras, which abounds in complicated 
imagery and allusions to music; he closes his introduction with a mathnawt in 
which he sings of the greatness of Ibrahim Il; 

‘The Dewcan is the home of mirth and happiness: the lip is thrown into @ foreign land by the 

talk of one’s native country. Is it not strange that the morn of the day of yoyous meetings of 

happy lovers with their beloved may feel ashamed before the evening of a homnelews traveller 


{entering the hing’s city)? Exquisite tunes are poured forth from his musical instrument; ay, 
the king is the comforter of the stranger. 


co. The story & ended: may the garden of his fave be an object of envy for the rose. garden of 
Abraham!" 
Besides other literary works, & special study on Indian music was composed 
for Ibrahim II by one Shaikh ‘Abdulkarim, which is decorated with « good 
number of miniatures." 

Ibrahim’s reign was a time of extraordinary cultural syncretism, even more 
so than the reign of his contemporary Akbar; and it is therefore not 
astonishing that some of the pious Sufis of Bijapur tried to bring him back in- 
to the fold of orthodox Islam. 

Much of our information concerning Bijapur is derived from the chronicle 
‘of Muhammad Qasim ibn Hindushah known as Firishta (d. 1623), who reach- 
ed the Deccan coming from Astarabad, During the outbreak of fanaticism 
against foreigners in Ahmadnagar in 1589 he left the place to settle in Bijapur. 


A. Ghani, Persian Language and Literarare at she Mugal Court, Atlahabad 1929, Part Itt 
‘Appendix: The suh nathré Zuhdrt p. 388 (from the second introduction, Gulzar Ibrahim), 
British Museu Or. 12857, Jowohird musigdis Muhammad? with 48 miniatures; 10 
Douglas Barrett, “Painting in Bijapur" in R. Pinder-Wilson (ed.), Paintings from Inlamic Lands, 
London 1969, 
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He served Ibrahim II faithfully and also acted as an envoy to the Moghul 
court in 1604 when Ibrahim's daughter was to be married to Prince Salim’s 
(later Jahangir’s) son Daniyal; the groom, unfortunately, died of delirium 
tremens shortly after his fiancée arrived. Firishta's historical work points by 
its very title, Gulshan-i ibrahimt, to the person of his admired king; for earlier 
periods it is not as reliable as was formerly thought when it was one of the few 
sources of Indian history available in an English transtation.—A contem- 
porary of Firishta was ‘Abdulgadir Muhyiuddin ibn ‘Aidarus, whose father 
had migrated to Gujarat from his native Hadramaur; he is the author of an 
important Arabic biographical work on contemporary literary figures, called. 
Anenar as-safir; other members of the ‘Aidarus family in Bijapur served also 
as translators of Indo-Persian works, particularly on Sufism, into Arabic, 

Ibrahim I had been married to Muhammad-Quli Qutb Shah's daughter, 
and his younger son, Muhammad, had to face during the thirty years of his 
reign the growing pressure of the Marathas under Shivaji in the south and of 
‘the Moghuls in the north, whose tributary he became, Finally, under the 
young sultan Sikandar, Bijapur surrendered to Aurangzeb's troops (1686). 

‘The rulers of Bijapur were not only great admirers of literature and music 
but also, perhaps even more, great builders. The most impressive congrega- 
tional mosque with its gorgeous mihrab, which is superbly gilded and painted, 
is decorated with numerous inscriptions, mainly hadith. Madrasas were 
founded and into them were incorporated the books that reached Bijapur 
after the fall of Bidar. Numerous mausoleums of kings and saints are 
examples of the ‘most satisfactory of all the Deccan styles'**; typical are the 
bulbous domes which seem to grow out of enormous petals, As Ibrahim’s love 
‘of art was unique among the kings of his time, the Ibrahim Rauza (finished 
1626), where he and his family rest, has been called by H. Cousens a counter- 
part to the Taj Mahal, Contrary to this most elegant building the tomb of 
Muhammad ‘Adilshah (1646), called Gol Gunbad, has one of the largest 
domes in the world—its spherical dome has an external diameter of 43,9 m 
and the floor area beneath it “is the largest in the world covered by a single 
dome’. The vault where the king rests is filled with sacred earth from 
Kerbela.—An important relic was brought (o Bijapur during Ibrahim II's 
rule, a hair of the Prophet, which is preserved in the Athar Mahal (built 1591) 
with its fine painted wood decoration: 


‘So sacred is ...that no woman can crows the threshold of the building: no armed man can 
enter, no music is permitied, and the use of Nambeaux within the limits of the enclosure is 
interdicted. 

* Encyclopedia of Isiam, 2nd ed. 1 1203, 
“ H. Cousens, Bijapur, Bombay 1916, p. 90, quoting Capt, Sykes. In October 1979, the gi 
dian told me to stay outside because ““not even Indira Gandhi was allowed fo enter,"” 
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Besides the Shia component of Bijapuri culture, which becomes evident 
from some of the inscriptions, particularly on the citadel, where ‘Ali is invok- 
ed,*? we find in Bijapur as in other centres of Indian Islam a strong influence 
of the Sufis. Early warrior Sufis tried to work there, as elsewhere, for the ex- 
pansion of Islam in earlier centuries, and these are venerated as martyrs; even 
before the consolidation of the kingdom a steady influx of Qadiri, Shattari, 
and Chishti mystics is recorded. The Qadiris came directly from the Arab 
countries. First traces are found in 1422; that means that they settled in Bi- 
Japur earlier than in Ucch where the order formed an influential centre in the 
late 15th century. But the Qaditis seem to have often led a solitary life, while 
the Chishtis formed a close group in and around Shahpur Hillock, a place 
lose to which the leading masters of the order and foremost poets are buried. 
As in Moghul India the Naqshbandi order counteracted Akbar's syncretistic 
approach, in Bijapur 100 some Qadiri and Shattari preachers disapproved of 
Ibrahim II's process of Indianization, and tried to bring him back to more or- 
thodox tenets. Richard M. Eaton has lucidly described the various aspects of 
Bijapuri Sufism in a recent book,"' and much of what he has stated about the 
consolidation of the Sufis and their different roles in the Muslim com- 
munity—from the latudinarian attitude of the Chishtis to the reforming ser- 
mons of other mystics-is valid also for other places in Muslim India. 

In Bijapur, the comparatively early development of mystical poetry in 
Dakhni Urdu is important, Prose, which was often replete with technical ter- 
minology of a high order, was more often than not written in Persian, since it 
was directed predominantly to the educated classes, while mystical poetry ap- 
pealed to a much wider public. The first noted writer in this line is Shams- 
ul ushshaq Miranji (d. 1499), a Chishti, who reached India from Mecca. In his 
small mathnaw! Shahadat al-hagiga he still apologizes for his use of the local 
language, but holds that one should not look at the outward form of this 
lowly idiom but rather at the inner meaning. His Khushnama, ‘Book of Con- 
tentment” and the short Nhushnaghz, ‘Lovely Contentment’ have as their 
heroine a pious girl who renounces the world, Here, the author takes up the 
Indian tendency to symbolize the soul under the image of a woman—a trend 
common to almost all mystical poets in the vernaculars, Miranji's son, 
Burhanuddin Janam (d. after 1597) continued the Dakbni tradition with his 
Kalimat al-hagq and other impressive poems; his successor Mahmud 
Khushdahan (d. 1617) is particularly important for his attempt to explain the 








* Cousens, Le. p. 27: “tavoke Ali the displayer of miractes, thou wilt 
trouble; every care and every grief will be removed by the aid, 0 Ali, 0 Al, 
inscriptions and wall paintings were destroyed under Aurangseb, 
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mystical path with the various stages of dhikr in his Ma‘rifat as-sulak. 
Burhanuddin’s son Aminuddin A‘la (d. 1675), who is buried in a delightful 
mausoleum, is well known for his Mahabbatnema, a Dakhni gastda in simple 
thyme form,** But besides the higher mystical literature represented by these 
masters, more popular forms developed, which took their symbolism from 
daily life and appealed to the illiterate and women (sce p. 140) Besides, a more 
profane romantic literature in Dakhni grew in Bijapur. 


Golkonda 


The history of the other major South Indian kingdom that emerged from 
the ruins of the Bahmanid state, that of Gotkonda, resembles in many respects 
that of the neighbouring Bijapur. One Sultan-Quli from Hamadan, of the 
Turcoman tribe of the Qaraqoyunty, who had come to Bidar in the time of 
Muhammad Shah 111, was able to save his king in one of the internal struggles 
between the Deccanis and the foreigners (1485); ten years later he was uccord- 
ed the title Malik quib al-mulk and posted to Telingana. There, he declared 
his independence in 1512 and immediately introduced the Shia faith in his 
area, reciting the Ahujba in the name of the twelve Imams, Sultan-Quli was 
assassinated in 1543, aged more than 90, and under his successors the country 
played a great, often decisive role in South Indian wars and feuds, 

The city of Golkonda was famous as the centre of Indian diamond trade 
and therefore attracted many visitors and merchants. Towards the end of the 
Qutbshahi dynasty a diamond merchant from Ardistan, Mir Jumla, rose to 
the highest political power. Good connections with the three major ports, 
Goa, Masulipatam, and Surat (called “the door to Mecca’) made the province 
comparatively accessible. The period of Golkonda’s greatest glory coincides 
approximately with that of Bijapur's greatness, Sultan Ibrahim (1550-1580) 
was the first to use the royal title for himself and in spite of numerous wars 
was able to create an interesting cultural life, blending Muslim and Hindu 
traditions and strengthening the position of Telugu besides Arabic and Per- 
sian, The first Dakhni verses were composed during his early days. He was 
succeeded in 1580, the same year that Ibrahim “Adilshah II began his reign in 
Bijapur, by Muhammad-Quli Qutbshah, whose reign of thirty years is 
remembered as the high time of Golkonda culture. The ruler shifted the 
capital to a newly built city, Hydarabad, which he had named after the caliph 
‘Ali Haidar, and decorated the place with magnificent buildings. The choice 
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of the place was in part due to economic and political reasons, but also to the 
fact that a well-known saint, Shah Chiragh, had lived in the area and was 
buried there. Around his tomb Mir Mu’min, the many-sided prime minister, 
courtier, and literateur, laid out the new cemetery which was called after him, 
and had it sanctified by some earth brought from Kerbela. Mir Mu’min was 
also largely responsible for the layout of Hydarabad, for he dreamt of making 
the capital a second Isfahan, vying in splendour with the Persian capital. The 
most famous building, which was conceived as the centre of the new city, is 
the huge Charminar; the western section of its roof is occupied by a mosque, 
and it is said that its five double arches are meant to represent the panjtan 
(Muhammad and his closest family). Muhammad-Quli also erected a large 
‘ashirakhana in the city 10 be used during the Muharram festivities. These 
were celebrated with great pomp and must have been extremely colourful, 
with religious leaders, mendicants and tame animals participating in them, 
and spears and coloured standards being carried around. Among the relics of 
which the city could boast was a horseshoe of ‘Ali, which came from Bijapur. 
His Shia persuasion led Muhammad-Quii, like his predecessors, to maintain 
friendly relations with Iran; Shah ‘Abbas sent embassies to Golkonda and 
Promised the Qutbshahis protection against the increasing Moghul 
Pressure—an act that certainly contributed to the aversion of the Sunni Delhi 
nobility to the ‘heretic’ Deceanis. 

Muhammad-Quli himself, a great maecenas of literature, was one of the 
most successful poets in Dakhai Urdu, and wrote under the penname of 
Ma‘ani. His poetry describes with unusual freshness the scenes of daily life, 
and the festivities such as shab-i barat, which was celebrated with fireworks 
and illuminations, and of nauraz; it speaks of the fruits and animals of the 
land, as it sings of the king's love affairs, But even his love and wine poetry 
‘often ends with an appeal to the Prophet or to ‘Ali. Out of his firm Shia faith 
Muhammad-Quli began to compose marthiyas in honour of the martyrs of 
Kerbela, and during the following decades the Dakhni marthiva developed 
highly before it was transplanted to the north in the early 18th century, when 
the poets of Dethi turned to Urdu for literary purposes. A particularly tender 
poem of this kind, composed by one Hashim Shah in South India, is devoted 
to the infant that was slain in Kerbela and translates the grief of the bereaved 
mother: 





Woe, your blood-stained shroud, Awghar! 
Woe, your thirst-parched mouth, Asghar! 
Red is your body, Asghar- 
‘Woe for your childhood, Asghar! 


Whose cradle shall I 90% rock? 
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‘To whom shall 1 sing lullabies? 
‘And whom shall | press 10 my breast—oht 
‘Woe for your childhood, Asghar! 

But as devout a Shia as Muhammad-Quli Qutbshah was, his policy has been. 
called ‘a conscious fusion of Hindu and Muslim cultures aot only at the court 
but also among the aristocracy and the common people’“* Although he 
mastered Telugu, his and his successors" interest in Arabic literature attracted 
many scholars and poets to South India, some of whom had been disciples of 
the great teachers of hadith and Shafii figh in Mecca and Medina, for con- 
trary to the ‘Turkish’ north, where the Hanafi madhhab prevailed, the South 
Indian Suanites were gencrally Shafiites. A philosopher like Nizamuddin 
Gilani (, 1649), a disciple of Mir Damad, came to Golkonda, and Arabic 
belles-lettres and poetry were flourishing in the Qutbshahi area, Among the 
Arabic writers Amir Sayyid Ahmad ibn Ma‘sum and his son Sadruddin 
Sayyid ‘Ali Khan are best known—the father, a poet, had been invited to 
Golkonda and called his son there in 163S; the young man described his 
journey from Mecca to Golkonda in his ornate prose work Salwat al-gharlb 
wa uswat al-arit; another important biographical work of his is the Sulafar al- 
‘agr which deals with his contemporaries, literati and scholars of the tenth and 
eleventh centuries of the hegira, similarly to his elder contemporary “Abd- 
ulgadir al-“Aidarus’ collection of biographies, Entangled in home politics 
towards the end of the Qutbshahi reign Sayyid “Ali left Golkonda and was 
kindly received by Aurangzeb, who posted him in Burhanpur until he left for 
Shiraz (d, 1705), The art of calligraphy reached a superb standard in the 17th 
century, whether one thinks of the refined epigraphy in nastaNg or of com 
plicated tughra-shapes made of pious ejaculations. Miniature painting, too, 
developed a typical style with lavish use of gold. 

During those years, after Muhammad-Quli's death in 1611, the pressure of 
the Moghul armies increased; later the Moghuls extracted heavy tributes from 
the state; but Golkonda resisted them even one year longer than Bijapur, In 
1687 the last king, Abu?l-Hasan Tana Shah, a dervish-like man who had lived 
as a recluse before being called to the throne, smilingly handed over the 
kingdom to Aurangzeb's officers. 








The Carnatic 


The Arabic-Istamic component in the southernmost part of India is 
reflected in the tale of King Shakarwati, which was committed to paper in 





Test in M. Sadiq, History af Urdu Literarure, Oxford 1964, p, 146 f, 
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Arabic some time in the late Middle Ages. King Shakarwati of Cranganore 
witnessed the miracle of the Splitting of the Moon (Sura 54.1) and thus was 
converted 10 Islam,...Thus, the Muslims in the South who form a remarkably 
strong group trace back their presence to the time of the Prophet, Muslim 
‘merchants settled in the coastal areas and maintained their specific traditions; 
settlers at the Konkan coast are reported to have come during the days of Haj- 
Jaj, and historical evidence for Muslim presence in Tamilnad is available for 
" the late 9th century. They had only a few connections with the powers in the 
North, Amir Khusrau writes of ‘Ala’uddin Khalji’s attempt to reach Malabar: 
‘There remained Ma’bar, which i 90 far away that from the city of Deli, that with all the 
‘speed possible one has Lo travel for a full twelve mioathe 10 be able 10 reach there..* 

Yet, in Muhammad ibn Tughluq’s time the Sharif Jalaluddin Ahsan was 
sent southward and declared himself after a short while Sultan of Madura, 
Then he was assassinated (1339) and succeeded by ‘Ala’uddin Shab, who in 
turn was followed by Ghiyathuddin, thn Battuta, who was married to Jalalud- 
din's daughter, left a vivid description of Muslim culture in Southern India; 
he tells that he found in the city of Hanawar 23 schools for boys and 13 
schools for girls!" The independent Muslim rule of Madura, however, did not 
fast long; Sikandar Shah was killed in 1378 by the forces of Vijayanagar and 
has therefore been venerated as a martyr by the Muslims of Malabar, Saints’ 
tombs are found in South India: thus Trichinopoly boasts of the tomb of 
Sayyid Nathar Shah who came as a pioneer of Islam; he may have been 
Suhrawardi Sufi 

Jn the area of Manjarur (Mangalore) tbn Battuta found a Shafilte gad? and 
group of a few hundred thousand Muslims, the Labbai, who come from 
mixed Arabic-native parentage (nawaif) and continue to play a role in the 
Nagore area, Their favourite saint is Qadirwali Sahity in Tanjore; Muslims 
and Hindus equally trust in the power of this saint to whom strange miracles 
are ascribed. Among the Labbai, the study of Arable was common 
throughout the centuries, and at present they use a translation of the Koran in 
Tamil; they adjusted Arabic script also to that language to create a rich 
Islamic literature of mainly religious content, 

Another, larger group of Muslims of mixed ancestry are the Mapillah 
(Moplah) who are said to number more than a million. They, 100, generally 
follow the Shafiite rite, but their language is Malayalam. The religious leaders 
among the Mapilla are called ‘anger: they claim descent from the Prophet's 











© Amie Khowau, Khasa'in al-fiurah, transl. p. 62. 
+ the Battuta gives. lively account of South India, see Mahal Husain, Te Rehha... Indy, the 
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family; and since the Mapilla preserve maternal lineage in some clans the 
tangals use both their Arabic, sayyid, name and the naming system required 
by the matrilineal customs so that they reach a long sequence of names, usual- 
ly seven." A 19th century reformer, a member of the Qadiriyya which is very 
influential in the Carnatic, ‘Abdulgadir Takya Sakal Kayalpatuam (d, 1855-6) 
criticized the people of Malabar ‘for their submission to the clean-shaven 
Christian overlords’ and ‘condemned them for following the Marumakat- 
tayam law of inheritance, giving every right of succession to their sister's son 
than to their own sons and daughters as enjoined upon by the Islamic law’ and 
he asked: ‘Who are these mappilays, “bridegrooms’?"* 

The Mapilla, generally very poor, have always during history been accused 
of ‘outbreaks of sudden fanaticism’. Formerly their wrath once turned against 
the Jews, then against the Christians, and more recently found a most 
dangerous outlet in their rebellion during the kAilafat-movement in 1921. 
Their centre is Ponani, praised for its learning already by Ibn Battuta. 

A remarkable Muslim community lived in Kalikut, which in the 1Sth cen- 
tury had @ congregational mosque and a gad. When the Portuguese under 
Vasco da Gama reached Kalikut in 1498 the Arab merchant community felt 
the danger and, with the Portuguese presence in the Arabian Sea growing, 
asked the Hindu Raja, the Zamorin (called as-Samirt by Ibn Battuta) for help, 
An Arabic poem in simple verse in a not too classical language sings of this 
event 








Favnma hadhi qissatun ‘ajtby ft sharhy hartin shanuha ghariba. 


This Is & wonderful story, giving account of a strange war occurring in the land of 
‘Matabar—and the like of it never took place in that country— between the lover of the Mus: 
lima, the Zamorin, and hes enemy, the infidel Firangis... | have versified some part of it, by 
God, so that ail kings may hear the story so that they may, wien \Ihey hear Mt, ponder over 
the war or may take a lesson, so that the sory may go forth in all directions, expecially to 
‘Syria and Mesopotamia, so that they may know the courage of the King Zamorin who ts 
well Known inal places, the ruler of the xletated Kalikut-—may it ever remain prosperous 
by the grace of Godt 

This ur/aza of some 500 verses by Muhammad al-Kalikuti is complemented by 

the historically much more important account of his brother Zainuddin al- 

Ma‘bari's Tubfat al-mujahidin, in which the author describes the appearance 

of and struggle against the Portuguese."' He dedicated this work to SAli 
Victor S. D'Souza, ‘Kinship Organization and Marriage Customs among the Moplahs on the 

South West Coast of India’, in Imtiaz Ahmad, (ed.), Family, Kinship and Marriage: among In- 

dan Musims, Delhi 1976, Chapter V1. 

‘ M. Y. Kokan, Arabic ond Persian in Carnatic, p. 463, S.a. H. Bjerrum, ‘The Tamil Moslems. 
‘of South India’, MW’ X, 1920, 
" Tuhfat ab-mujahicin, od. Makien Sayyid Shamsullah Qadri, Hist, Text Series, Hist. Soc. of 
Hyderabad, Nr. 3, 5... (1991); It was translated foio English by Lt. Rowlandsoo in 1833, Imo 
Portuguese by D. Lopes 1898, 
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‘Adilshah of Bijapur, in whose country he had settled. The Carnatic, 
however, continued to bea fertile soil for Islamic literature in both Arabic and 
Tamil, and maintained its indigenous Arabo-Indian culture for the centuries 
to come, 


Gujarat 
Lam slain by the cruet Gujaratis, 
Destroyed by the charm of the beauties of Abmadabad....* 
‘Thus sings Akbar’s court poet Faizi in one of his ghazals, discarding the con- 
ventional ‘idols of Kashmir’ who formerly used to inspire Persian love poets. 
Athis time, Gujarat had recently been annexed to the Moghul Empire (1575, 
then 1584) by Khankhanan ‘Abdurrahim. 

‘The country had long-standing relations with the Islamic world; in its 
peninsular part, Kathiawar, Mahmud of Ghazna destroyed the famous Tem- 
ple of Somnath in 1026, carrying with him about 2 million dinars worth of 
booty...The indigenous population consisted at that time of Hindus and a 
great number of Jains; after 700, in consequence of the Arab conquest of 
Iran, groups of Zoroastrians began to migrate from Iran to that part of India; 
they were to constitute in later times an important trading community in Bom- 
bay and Karachi. Some Arab families settled close to the Gujarati and 
Konkan ports, which offered the best connections between the central Muslim 
world and India: we know that the mystic Hallaj sailed from Basra to Gujarat 
in 905 when he started out for his missionary work in Sind and Kashmir. The 
Arab geographers were of course well informed about the area; Istakhri men- 
‘tions in 951 several Muslim settlements south of Cambay. 

After northwestern India had been brought under Muslim supremacy the 
Ghoris tried to conquer Gujarat 00; Quibuddin Aibek made the first suc- 
cessful attack in 1197, but mainland Gujarat was annexed to Delhi only in 
1298, Before that, the existence of an independent Muslim community is prov- 
ed by several mosques which were built in the Kathiawar area: thus, an Araby 
shipmaster erected a mosque in Junagarh. Even more importantly, the mos- 
que in Somnath, dated 1264, contains an inscription in Arabic and Sanskrit 
which deals, inter alia, with donations for the shab-i barat (15. Sha‘ban) and 
gives orders (o send the surplus of incoming money to the holy cities. It can be 
assumed that the builders of these mosques belonged, as well as the Arabs 
settling along the Westcoast, to the Shaflite madhhab. 

‘One of the most important ports in Gujarat was Cambay by whose name 
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the whole country is often called in Arabic and Western sources; Ibn Battuta 
admired it highly during his visit. Later, the kingdom of Gujarat extended its 
borders south to Surat and Bombay, as its rulers also tended to encroach into 
Rajasthan, 

Political unrest in Gujarat was the reason for Muhammad Tughluq’s last 
campaign; persecuting the fugitive Gujarati rebel he died in the banks of the 
Indus, not far from Thatta. Relations between Sind and Gujarat were always 
close; the British administered the province of Sind from Bombay for almost 
90 years. The area of Cutch was the cultural and linguistic transition zone. 

The Tughlugid rule over Gujarat weakened during the 14th century; finally 
the successful governor Muzaffar Khan, who had been given charge of the 
province in 1391, declared his independence (1407), In Shawwal 813/February 
1411, he received a deed of investiture from the Abbasid caliph in Egypt.” 
The relations with Egypt, then the foremost Arabic power, remained friendly 
for the next century. Both Sultan Muzaffar and his grandson Ahmad ibn 
‘Tatar (4. 1442) spent much of their time in warfare with the adjacent states, 
particularly Malwa and Khandesh; in the latter state, Raja Nasir Farugi of 
‘Asi had founded a new city at the instance of the Chishti master Zainuddin 
Du?ud (who was also active at the Bahmanid court besides being the spiritual 
guide of the first Farugi rulers); he called it Burhanpur afier Burhanuddin 
Gharib Chishti. Abmad Shah of Gujarat is known as a pious ruler who strictly 
observed his religious duties; logically, he imposed the jizya on the non 
‘Muslims and demolished also some temples in his country. He was a disciple 
of Burhanuddin Quib-i ‘Alam, the grandson of Makhdum-i jahaniyan of 
Ucch, who had migrated in 1400 to Gujarat at the advice of his great-uncle, 
Raju Qattal, a strictly shart‘e-bound Suhrawardi leader, Burhanuddin in turn 
had also received a khirga from Ahmad Khattu (4, 1445), who is credited with 
great miracles; the decisive one (which is not fully in accordance with 
historical (ruth) is told by Bada°uni (transl, 1, 357) as follows: 

Ahmad Kbaity bad an iotersiew with the great Timur, and made apparent (him his cond 

u ‘ervish and his surpassing haowledge; moreaever he argued with and contuled 

‘over again the learned doctors who were with the Transoxanian force and heyged 

forthe prisones" lives. The great Timur conceived such a strong liking for him that he a= 
‘ceded 10 his request and liberated all dhe prisoners 

After this event, Ahmad Khattu lived for another 46 years and is buried in 

Sakhey in Gujarat. 
‘Sultan Ahmad, faithful follower of Qutb-i ‘Alam, built his new residence, 









‘See Oto Spies. ‘Kin Investiturchreiben dex abbasidischen Kalifen in Kalco an einen ine 
‘dischen Konig’, in Muhammad Shafi Presentation Vol., ed. Dr. S. M. Abdullah, Lahore 1955 
(after Qalgashandi, Subh of-a'sha X 129-134. 
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Ahmadabad, in 1411 at the place where his patron saint had settled, The city 
‘wits soon renowned for its beauty; traditional Jain architecture was blended 
with Muslim styles, and among the numerous mosques, madrasas and khan: 
ahs the congregational Mosque is regarded as an outstanding example of the 
“Indian’ interpretation of sacred space, 

Literary life flourished in the new capital. Ahmad Shah himself wrote some 
Persian poetry, of which a qasida in praise of Burhanuddin Qutb-i ‘Alam is 
quite interesting with its pun on the saint's name and title: 

‘Burhan, the proot, our Polar Star (qui, 

Our pattern and our guide, 

‘The proof. in whose convincing truth 

‘We, and all men, abst, 
‘The Egyptian scholar Badruddin ad-Damamimi (d. 1424), who spent some 
years in Gujarat before proceeding to the Bahmanid kingdom, praised Sultan 
Ahmad, to whom he dedicated most of his scholarly work, as ‘the learned of 
the sultans and the sultan of the learned’, Mystics, poets and scholars came to 
Gujarat where, in spite of constant warfare at the borders, life was safer and 
more comfortable than in Delhi. “Ala’uddin Maha?imi (4, 1431), a nawarit, is 
worthy of mention as the first commentator of the Koran in India in whose 
work, Tabyir ar-rahman, his interest in Ibn “Arabi and his firm adherence to 
the theories of wahdar al-wu/d is evident. Musa Suhagi, who dressed like a 
woman, was only one of the numerous saints around Ahmadabad, and his 
idea that he, in this garb, represents the bridal soul that yearns for her hus» 
band and Lord, is echoed in literature in Shah ‘Ali Muhammad Jiv Jan's (d. 
1515) mystical works in the vernacular, Popular devotional poetry, called jikr! 
(from dhikr) was quite common among the Gujarati Muslims of this time. 
Qutb:i ‘Alam's son, Shah ‘Alam, is remembered by a tree in Ahmadabad 
whose fruits were supposed to cure barren women," but his real role was 
highly political. Faithful to the tradition of his father, Ahmad Shah's spiritual 
adviser, Shah ‘Alam took a clear stance in the internecine feuds that broke out 
after the Sultan's death in 1442; in 1488 his protégé, the 13-year old Fath 
Khan (the son of Muhammad 11) was enthroned as Mahmud Shah to become 
the greatest ruler of Gujarat. His mother was a daughter of the ruler of Sind; 
thus he was closely related to Jam Nizamuddin of Thatta (d. 1509),"* the last 








* Comprehensive Mixiory of India, V, p. #61 

© Jafar Sharif/Herclory, fslum in India, p. 1 

Jam Nluamuddin, tenderly called Jam Nanda, inv ied Jalaludilin Daswani, the author of the 
AdMag-4 lal, to his court jn Thatta, "but alas! before the arrival of the travel money and the 
messengers, Maulana had exchanged the journey 10 Thalia with the journey (0 the 
‘Otherworkd.,."", Abdultugi Nibawandi, Ma'aehie Rabin 8, p. 24. 
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and most important ruler of the Samma dynasty in the lower Indus valley, 
under whose long and peaceful reign Sind had its Golden Age, and whose 
mausoleum on Makli Mill near the old residence, Thatta, is an exquisite exam: 
ple of syncretistic Indo-Muslim architecture, 

Sultan Mahmud is known as bégra—a word which may or may not be deriv- 
ed from be garh ‘two fortresses’, i.e. Girnar and Champaner, which he con- 
quered in 1470 and 1482 respectively. He firmly annexed Junagarh which he 
called Mustafabad; its ruler embraced Islam. The king settled some suyyid 
families in the area, and the Islamization was so effective that the inhabitants 
opted—though in vain—for Pakistan in November 1947. 

Mahmud built a new residence near Ahmadabad, called Mahmudabad. 
During the last years of his reign he had to fight the Portuguese, whose ac- 
livities in the Arabian Sea increased from year to year; he therefore formed an 
alliance with the last Mamluk ruler of Egypt, Qansauh al-Ghuri, and defeated 
the Portuguese in January 1508 with the cooperation of the Egyptians. 
However, Albuquerque was able 10 capture Goa, the port of the “Adilshahis 
of Bijapur, in 1510. Mahmud Begra died one year later after 52 years of suc 
cessful reign. It is said that he was so extremely active that his nobles once 
thought of deposing him, since "they were fed up with his uninterrupted ac- 
tivities’, 

Everything about the ‘Prince of Cambay* was apparently extreme—Euro- 
pean travellers tell strange stories about his enormous appetite and claim that 
he immuned himself to poison by daily increasing small rations of poison. 
Such externals lead the student to forget that Mahmud was a highly cultured 
person who ordered Persian translations of Arabic classics, such as Ibn 
Khallikan's Wafayar a/a‘yan. More importantly, he was genuinely interested 
in religious affairs and had a liberal, almost Sufi approach 10 religion. A 
Brahman served as his chief minister, and he tended towards mystics and the 
Ismaili pirs who began to enter the kingdom; and when the jurists of 
Ahmadabad issued a farwa to have the Mahdi of Jaunpur executed, Mahmud 
Begra did not carry it out, rather, he showed some inclination towards this 
pious preacher. 

Under him as under Ahmad Shah, some Rajput families intermarried with 
Jeading Mustim families and thus lost caste; the mixed group of new Muslims 
that emerged from these marriages continued to maintain some Hindu 
customs. Since Gujarat is the only Indian province where sociological research 
has been carried out on a large scale among the Muslim ‘castes’, numerous 
details of the degree of Islamization in this area have been publicized—and 
many of the findings are certainly also valid for other parts of the Subconti- 
nent. During the last 150 years it has always been a major aim of the refor- 
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_ mists to fully islamicize those groups who clung too intensely to their tradi- 
tional Hindu customs and laws; be it a class-structure that was comparable, to 
4 certain extent, to a ‘caste’, or the refusal of the remarriage of widows, etc. 
As late as in 1911 Iqbal complained that the Muslims had ‘out-hindooed the 
Hindus’. It goes without saying that in Gujarat, as elsewhere, the sayyids en: 
_ joy a special position; among them, the Bukharis are most important thanks 
to their relations to the country’s patron saint, Quib- ‘Alam Bukhari, 
Notwithstanding his sympathies with Sufi and Isma‘ili preachers as well as 
the Mahdawis, Mahmud Begra retained the Sunni form of Islam, and his son 
‘Muzaffar (1511-1526), the last foreign ruler to ask the Abbasid caliph in Cairo 
for a deed of investiture,” continued this policy, although he received an en- 
bassy from Safawi Iran, which, however, returned without success, Muzaffar 
was called aft, “the Clement’, because the would not extend the hand of 
Punishment from the sleeve of patience’ and even Babur praises him in his 
memoirs as "extremely knowledgeable in the shart'a' and mentions that he 
‘constantly copied the Koran, He was indeed a good calligrapher, as he wa: 
hafiz-i quran, and enthusiastically celebrated the Prophet's birthday. One of 
hhis most praiseworthy actions was 10 supply free transport for those who 
wanted (0 perform the pilgrimage to Mecca; with the boats he also sent funds 
for the poor in the holy cities. The only ‘negative’ aspect of this ruler was, at 
least from the viewpoint of the theologians, his excessive love for and in- 
dulgence in music...! The theologians however had more reason to blame his 
successor Mahmud 11, about whom it is said with a standard formula that ‘all 
his days were like the days of the ‘Id, and all his nights like the shab-/ barat’ 
Politically, the situation deteriorated in a country that was famous for its 
industry, particularly textiles such as brocades and velvets, and thus attracted 
the envy of other rulers, The Portuguese treacherously murdered Muzaffar's 
son in 1537 when seizing the strategically important port of Diu. Somewhat 
later the fugitive Moghul ruler Humayun stayed for some time in Gujarat; and 
the Mahdawis, though defeated by Muzaffar’s troops in 1524, continued to 
‘cause trouble during the next decades. Nevertheless, Gujarat was still able to 
aitract some important scholars even in a time of political instability. The 
famous traditionist ‘Ali al-Muttaqi from Burhanpur served for some time as 
god! in Ahmadabad before he left for Mecca, and his disciple, Muhammad 
{bn Tahir Patani, a former Sunni Bohora, was assassinated by the Mahdawis 
in 1578. Born in Patan in 1508, Muhammad ibn Tahir was one of the best 
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known traditionists of India; he composed several useful auxiliary works (0 
facilitate the understanding of Prophetic traditions, such as about the correct 
pronunciation of names of transmitters of hadith.—For some time, the great 
Shattari mystic Muhammad Ghauth Gwaliori (d, 1562) came to Ahmadabad 
and was defended in his claims by Wajihuddin Gujarati (d, 1589) who was, ac- 
cording to Bada?uni, a veritable embodiment of scholarly and human virtues 
possessing not only knowledge in all branches of scholarship but also healing 
powers, and being as simple as he was charitable, Wajihuddin was a prolific 
writer and, despite his scholarly achievements, a Sufi-minded man;’* his 
khahfa, Muhammad ibn Fazlullah Burhanpuri, wrote Atruhfa al-mursala 
a?n-nabl (1620), a work that was to become instrumental in the spread of 
mystical Islam in Indonesia, The mystical tradition was also continued in the 
regional idiom when Khub Muhammad Chishti (d, 1614) composed his Khab 
tarang in a mixture of Gujarati and Urdu. On the other hand, Gujarat main= 
tained its traditional relations with Arabia even after the Moghul annexation, 
‘Some members of the “Aidarus family of Hadramaut settled there to teach 
tradition and Ghazzali's sya? ‘ulum ad-din in Atmadabad; trom there 
they proceeded to Bijapur. A spiritual descendant of Muhammad Ghauth 
Gwaliori, Muhammad Ghauthi, once more condensed the "saintly" history of 
Gujarat in his Gulzar-i abrar, out of whose $75 saints the majority belongs to 
his native land. ‘Profane’ chronicles were not lacking either; here 
Ulughkhani's (4, 1611) Zafar al-walih bi-Muzaffar wa alih is the most 
outstanding work, written shortly after the Moghul occupation. 














Isma‘ili Communities 


During his long reign Mahmud Begra annexed the province of Cutch where 
some tribes ‘claimed to be Muslims but were absolutely unaware of the 
sharia’. The sources call these tribes ib@hatiyya, the old term by which the 
‘Carmatians had been called, and the new subjects of the king of Gujarat may 
well have been Isma‘ilis, for Cutch is still one of their centres, 

Gujarat had come in touch with Ismaili missionaries very early, It even 
Seems that the first conversions to Islam in Cambay and environs were ad- 
ministered by missionaries, da‘¥s, sent from the Fatimid court in Egypt to In- 
dia. As is known, the loyalties of the followers of the Fatimid da‘wa split after 
the Caliph Mustansir’s death in 1094. One faction accepted the younger son, 
Musta‘li, the other one the elder, Nizar, as the true imam. The Musta‘lians 
believed that Musta‘li’s grandson Abu’l-Qasim Tayyib went into concealment 
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in 1142, similar to the 12th imam of the Twelver Shia. His representative was 
first Queen Hurra in Yemen, and from that time onward the Musta‘lians, 
known in India by the general name of Bohoras, accepted the presence of the 
da‘ muflag in Yemen; they performed the pilgrimage thither as they sent the 
revenues (6 him, The central concept of the Bohoras is their firm faith in the 
da‘t, who is called Mulla jt Sahib or Sayyidna and has the title His Holiness. 

_ He is regarded as the representative of God on earth and as such is infallible 
nd immaculate, ma‘sam, The Bohora of age has to take the covenant oath at 
the hands of the da‘ or his local representative, an act which is repeated an- 
‘ually on the 18th of Dhul-hijja, the feast of Ghadir Khumm in commemora- 
tion of the Prophet's investing “Ali as his successor. The religion of the 
Bohoras largely follows Fatimid tenets, and likewise their law is based on 
‘Qadi Nu‘man's code Da°@°im al-Islam. Local functionaries are appointed by 
Sayyidna, and have to perform marriages, funerals, and functions similar to 
the Sunnite gag; they wield however more power aver theit followers than the 
gad, 

The tomb of the first Bohora dat 10 India is venerated as that of Piri 
rawan in Cambay, and there must have been a steady influx of missionaries, 
which resulted in a rather large-scale conversion to the Bohora faith. A first 
sehism occurred in the mid-ISth century, when Da?ud was the Indian 
representative in Ahmadabad; one of his followers, Ja‘far Patani, due to 
internal tensions with the master, reverted to the Sunni faith so that an in- 
dependent community of Sunni Bohoras came into existence, whose centre is 
Patan and who extend south to the Konkan coast. In the course of time, these 
Sunni Bohora have developed generally into an agricultural community while 
the original group, as the name expresses (bohora, from Gujarati vohra, 
‘irader’), constitutes predominantly a prosperous community of merchants 
and traders. 

Another major schism occurred when the da‘ Sayyidna Yusuf ibn 
‘Sulaiman (d, 1567) moved from Yemen, which had just been conquered by the 
Sunni Ottoman Turks, to India to settle in Sidhpur; the majority of the 
Bohoras accepted him and formed the Da’udi faction while a very small but 
influential minority continued to pay allegiance to the dav in Yemen. These 
aire the Sulaimani Bohoras. Further splits followed: in 1765 one Hibatullah 
claimed to be superior to Sayyidna, and in 1897 a fragmentary group split off 
in Nagpur, whose founder claimed direct contact with the imanr; these 
Mahdibaghwala Bohoras were, in the beginning of our century, a flourishing, 
though isolated community. 

Sometimes in their later history the Bohoras, though rather close to the 
main body of Shiites, were persecuted, for instance during Aurangreb’s 
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governorship in Gujarat; they therefore reverted to tagiya. Their religious 
books are kept secret, and the enormous amount of literature in this field is 
only slowly coming to light thanks to the work of modern Bohora scholars. In 
their general attitude toward religion they closely resemble the main body of 
Indian Muslims, and like them, the Bohoras too know the veneration of 
tombs. The graves of many da‘ts are located in India—Ahmadabad can boast 
of eight; Surat, now the headquarters of the Da’udis, of seven. They are 
visited as are the tombs of some saints who will intercede for their followers 
with the imam. One of the most frequently visited tombs is that of Chan- 
dabhai in the Fort area of Bombay. 

The seat of the da‘war of the Sulaimanis is Baroda; they use Urdu in their 
literature—which is regarded in Gujarat always as a sign of Muslim upper 
classes; the Da?udis however use Gujarati in their writings, Some theological 
schools in the centres as well as in Hydarabad and Bombay teach haqa’iq 
(Bohora theology) to a handful of students, 

A completely different development took place in the Nizari branch of the 
Isma‘ilis, Hasan-i Sabbah, who gave shelter to Prince Nizar in his mountain 
fortress of Alamut, died in 1124; forty years later, Hasan ‘ala dhikrihi’s-salam: 
announced the giyamar, which means a spiritualization of the sharia, an 
abolishment of its prohibitions, of, in short, the introduction of a new era. 
‘The imam was regarded as perfect embodiment of God: 


Knowledge of God is the knowledge of the imide of the time. His word is the word of 
God, 


‘Next to him is the Aujjat who, in philosophical terms, corresponds to the First 
Intellect, The imam is, in this system, much superior to the prophets. 
Religious law is interpreted by fa?wil, esoteric exegesis, leading the faithful 
slowly into the deeper layers of meaning. Likewise, the Five Pillars of Islam 
are interpreted in a spiritualized way. 

It seems that the first Nizari missionary reached India soon after the 
qiyamat, although exact dates cannot be verified. Mis name is given ay Pir Nur 
Satguru, and he supposedly landed in Patan to convert the Hindu rulers of 
Gujarat, Raja Siddhraya Jayasingh, by means of wonderful miracles. 

More historical material, though still shrouded in legends, is available 
about Pir Shams—the twentieth in the list of hujjats—, who seems to have 
been in India in the mid-I4th century. He came from Badakhshan (where 
Nasir-i Khusrau is buried) via Baltistan to Kashmir, then to Multan and Ucch. 
The Isma‘ilis in the remote Hunza valley may belong to those whom he con- 
verted. His tomb, under the name of Shams-i Tabrizi, is located in Multan, 
and many legends have grown around this Shams who is, blended with 
Maulana Rumi's mystical beloved, mentioned in Sindhi and Siraiki folk songs 
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‘As one of the ‘martyrs of love’. Followers of Shams are still found in the area 
from Multan to Dera Ghazi Khan in the West, Bahawalpur in the south east, 
and although the Shamsi, like many Ismatili factions, have maintained a 
number of Hindu customs, they belong to the fold of the Agha Khan. It has 
been suggested that the rawafit, about whom Feroz Shah complained in the 
late 14th century and whom he mercilessly persecuted, may have been 
followers of Pir Shams; that is possible since the Twelver Shia at that moment 
did not yet play a major political role, while the various Isma‘ili groups always 
attracted the hatred of the Sunni community. 

The most outstanding da‘ was Pir Sadruddin, who is buried near Ucch and 
belongs to the first decades of the 15th century. It is he who is credited with 
‘the conversion of the Sindhi Lohanas to Islam, and the new converts received 
the title of Khwaja, heace the soubriquet of the sect, kAOja, Pir Sadr also in- 
stitutionalized the tithe of the imam, which is collected by the mukhl, a highly 
trusted person; and more importantly, he is regarded as the first author of the 
genre of literary works known as Das avatar, in which a most amazing blen- 
ding of Islamic and Hindu ideas is found—the author explains to his Hindu 
audience that the long awaited tenth avatar of Vishnu has appeared in the 
West and is nobody but ‘Ali. The Prophet Muhammad, then, is equated with 
Brahma, 

Pir Sadr also founded the first jama‘arkhana, an institution that is central 
for the worship and community life of the Khojas; its name is reminiscent of 
the early community ceatres of the Chishti Sufis. Indeed, the relations be- 
tween the Sufis of Sind and Gujarat and the Isma‘ilis were probably much 
‘closer than could be established until now, The ginans, the religious Nterature 
Of the Isma‘ilis, whose earliest specimens may go back to Pir Sade's time, are 
very close in tenor to Sindhi and Gujarati mystical folk songs; the imagery is 
similar (the woman-soul, bridal symbolism, etc.), and the first devotional 
ginans may form a bridge between Muslim mystical poetry in the regional 
languages and Hindu bhajans. 

Pir Sadruddin was succeeded by his son Hasan Kabiruddin who also died in 
Ucch. Among his 18 sons the youngest one, Imam Shah, settled in Gujarat 
where he was favourably received as a pious Sufi by Mahmud Begra, who 
gave him one of his daughters in marriage. Imam Shah died in Pirana in 1512, 
and ut his death a major schism occurred, One of his sons from a Rajput wife 
settled in Burhanpur, which became an important centre of the new Imam- 
shahi group who called themselves Sarpanthts, “those who follow the true 
path’. The tithe was no longer paid to the main da'Y but to the descendants of 
Imam Shah, In this branch the Hinduization went so far as the regard Imam 
Shah as an incarnation of Indra, while his son, Nur Muhammad Shah, was 
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taken for Vishnu’s incarnation. Their literature, too, is a most unusual 
symbiosis of Hinduism and Islam so that in some works Bibi Fatima, the Pro- 
phet’s daughter, is equated with Lakshmi, Bibi Asa (Muhammad's youngest 
wife, ‘APisha, otherwise loathed by the Shiites) corresponds to Savitri, while 
‘Adam is Mahadeo or Ishvara, In the major Satpanthi Das avatar work Pir 
Shams is shown as assuming the form of a parrot (the typical bird of wisdom 
in Indian tradition) who converts the consort of a demon to the true sofpanth, 
and fantastic tales are spun around the figures of the Indian das. The 
Saipantht momins, as they are also called, have quite a few special customs at 
marriage and other festivities, but some branches have lately become more 
“Istamicized’. 

Another branch of the Khojas was that of Pir Mashwikh in the second half 
of the 17th century, who has also a Sunni silsila going back to MuSinuddin 
Chishti, while most of his followers are Shiites. Smaller groups in various 
shades of religious synthesis are found in the Sind, Gujarat and Cutch areas 
from where many families migrated lately to Bast and South Africa. It is 
worth mentioning that the Nizari Khojas do not follow the Fatimid code of 
law as do the Bohoras, but rather have a customary law that incorporates 
many Hindu elements. 

‘A new chapter in the history of the Khoja community begins with the ad- 
vent of the Agha Khan from Iran in Sind in 1840 (see p. 171, 214). 











CHAPTER THREE 


THE AGE OF THE GREAT MOGHULS. 


To Agra and Lahore of Great Moghul~ 


extends Adam's vision according to Milton's Paradise Lost, and this verse 
shows how deeply Moghul rule engraved itself in the minds of European 
scholars and poets as the most glorious period of Indian Islam, nay, as the 
quintessence of Islamic glory, comparable, perhaps, to the fairy tales of the 
Arabian Nights, That Delhi is not mentioned in Milton's verse can be 
understood from the historical situation—the city had been sacked by Timur 
and was not fully rebuilt watil later Moghul times, although Sher Shah Suri 
erected some important buildings in the area known as Purana Qila, 

The situation in northern India was comparatively stable during the last 
years of the Lodi reign, but after a number of inroads into the Subcontinent 
Babur gained a decisive victory over the Lodis in the battle of Panipat (1526) 
and became the ruler of the northwestern part of Hindustan, Babur, a descen- 
dant of Timur, had begun his career as warrior and politician as a mere boy bY 
fighting against his relatives in Afghanistan and the Farghana. But he was 
more than a warrior king: his autobiography, written in his native Chagaray 
Turkish, is one of the most attractive and instructive books ever written by a 
ruler, and his interest in Islamic mysticism led him to translate a treatise by the 
leading Nagshbandi saint of Central Asia, “Ubaidullah Abrar, into Turkish 
verse (Risala-vi walidiyya). Literary talent as well as an outspoken interest in 
religious problems remained a continuing feature in the "house of Timur’, as 
the Moghuls called themselves, 

When Babur died in 1530 at the age of 46, he left his kingdom to his son 
Humayun, of whom he was very fond; one knows that he performed a religio- 
magic rite to save his son’s life, by substituting his own for him, Humayun 
had to fight not only his brothers (among whom Kamran Mirza was a fine 
poet in Turki) but more importantly the Pathan leader Sher Khan Suri, who 
had fled from Babur to the eastern provinces, studied in Jaunpur and then 
gained a victory over the Sultan of Bengal. Thus, Humayun's first ten years as 
41 ruler were overshadowed by constant wars with this highly intelligent, just 
and considerate Muslim leader who defeated his army in 1539 and then 
declared himself king in Bengal, assuming the title of Sher Shah. One year 
Jater he defeated Humayun once more near Qannauj and built up his power, 
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‘extending it Lo the northern Punjab where he erected, close to the Jhelum, the — 
powerful fort of Robtas, named after his basis in Bihar. \ 
Sher Shah was one of the greatest rulers of Muslim India, but his 
achievements are more often than not overlooked so that he figures merely as 
‘an enemy of the Moghuls’ in general Western histories. His justice and his 
talent for organisation were unique, as was his administrative skill. During his 
comparatively short reign not less than 1200 caravansarais with mosques and — 
a great number of deep step-wells were built between Sonargaon and the — 
Indus. The sultan died in a gunpowder explosion in 1545; his tomb in 
Sasaram, in an artificial lake, is a most impressive specimen of the type of — 
‘domed mausoleums’. \ 

Sher Shah was succeeded by his son Islam Shah, in whose time the 
Mahdawis once more rose to prominence. A khaitfa of Salim Chishti, Mian 
“Abdullah Niyazi of Bayana, became a Mahdawi; and a leading theologian, 
‘Shaikh ‘Alai, was s0 impressed by his piety that, as Bada?uni tells with ap- 
parent sympathy, 

ahandoning the customs of his forefather. and giving up his claims asa shalkh and a lead 
‘of religion, rampling unde foot his se-exteem and conceit he devoted himvelf 10 the care 
‘of the poor of his own neighbouttiood and, sith the wlmot self-mortificaton and hurailty, 
{20v¢ himself ap to the service of those whom he had formerly veved 
After learning the dhikr from Shaikh Niyazi, he set up a community of 300 
households in which religious communism was practised; and due to political 
considerations his master sent him to Gujarat. But since, in good Mahdawi 
fashion, he prohibited music and mystical dance, which was quite common in 
Gujarat, he returned to Bayana, and then, 
Mulla “Abdullah of Sulanpur, who was known as maid wim gieded his Joins 10 
strenuous efforts to uproot the men af God. 

Makhdum ul-mulk, # leading orthodox theologian who had been accorded 
this high-sounding title by Humayun but nevertheless faithfully served the 
Suris and then again cooperated with the Moghuls, was for decades the little 
loved chief of the ulema in India. He persuaded Islam Shah that Shaikh SAla?i 
was a revolutionary who claimed to be the mahal. In consequence, Islam Shah 
banished Shaikh ‘Ala to the Deccan, but there the soldiers soon sided with 
him. In 1548-49 the ruler turned to Bayana with its strong Afghan population 
and cruelly punished Mian ‘Abdullah Niyazi, who did not cease reciting the 
words from Sura 3/141; ""Lord forgive us our sins..." With all their severe 
beating Islam Shah’s soldiers did not succeed in killing him; he finally travel= 
led to the Punjab and, giving up his Mahdawi inclinations, died at Sirhind at 


Bada’uni, Muniokhob 1, transl, $07, vent 304. 
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the age of 90 in 1591. His disciple Shaikh “Alsi, however, was summoned 
from the Deccan and flogged to death (1580), 
‘and they say that in the course of the night such a wealth of flowers was scattered over the 
body of the shaikh that he was completely hidden beneath them and was, 40 10 speak, en- 
Jombed in Rowers.” 
His execution has often been compared to that of Sidi Muwallih at the hand of 
Ghiyathuddin Tughlug—in both cases, innocent pious men were killed for 
merely political reasons. The Suri family soon lost power, weakened by 
numerous factional struggles, so that Humayun's return to India was 
facilitated. 

Humayun had been forced to leave Hindustan after his second defeat; he 
first sought shelter in Sind, where the Turkish dynasty of the Arghuns had 
replaced the indigenous Samma in 1520. His father’s faithful friend Bairam 
Khan, a Baharlu Turcoman, joined him there, and his son Akbar was born in 
Umarkot (Sind) in 1542, Then the fugitive ruler, related through his Persian 
mother to Iran, reverted to the court of the Safawid Shah Tahmasp, whove 
father, Shah Isma‘il 1, had introduced the Shia form of Islam as state religion 
in 1501. 1t is said that Tahmasp placed the mj, the badge of Shiites, on 
Humayun’s head. The prince's visit to the sacred shrine in Ardabil seems to 
Indicate that he had seriously taken (o Shia Islam. But what ever the extent of 
his Shia inclinations was, his stay in tran resulted ina major influx of Persian 
poets and artists to India after he had returned there. Painters like Mir Sayyid 
‘Ali, ‘the second Mani, each page of whose painting is a masterpiece’," Dost 
Muhammad and ‘Abdussamad gave Indian fine arts a new impetus and 
created, in co-operation with native artists, the unsurpassable style of Moghul 
miniature painting. 

Bairam Khan slowly but successfully prepared for his master’s return to 
India, and; 

the second conquest of Hindustan and the building up of the empite were due 10 his 
strenuous effort, his valour, and his wise policy.” 
In spite of being a Shia, he attended Friday services in the mosque of a noted 
Sufi whose influences ‘were seen in the increased tenderness of his heart’; he 
wus also responsible for Shah Gada’i, the son of Sikandar Lodi’s court poet 
Jamali Kanboh, becoming sadr as-sudar in the empire after Humayun had 
returned to Delhi in 1955," The ruler died after six months (1556) at the age of 

td, transl. $24, cent 409. 

* 1d IM, trams, 292, tent 211, sv, Jel? 

“id |, 266, teat 190, 

* Gada’ nas often been taken fora Shia; S.A. A. Risvle Muslims in Akbar’ Time refutes this 
view with good reasons. Like his father, Gada’s, too, wrote and composed religious songs in 
‘Hindi, 
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51 ina fall from the roof of his library. He was succeeded by his minor son 
Akbar, who soon emerged as an excellent leader, gaining the decisive victory 
over the Suris in the same battlefield where his grandfather had defeated the 
Lod at Panipat. There, the Suri general, the Hindu Hemu, had to sur- 
render. We are well informed about the events in the Timurid family since 
Humayun’s sister, Princess Gulbadan (1523-1603), the daughter of a lady 
from the family of the Persian saint Ahmad-i Jam, has described the life of 
her father, brother and family members in her delightful memoirs, She is only 
the first of the numerous accomplished ladies of the royal house who took to 
writing in Persian and to calligraphy. 

‘Humayun had a special inclination towards two saints of the Shattari order, 
Shaikh Bublul—also known as Shaikh Phul—and his younger brother 
Muhammad Ghauth Gwaliori, *so much so that there were very few ranked 
with them in his estimation’.* Claiming descent from the Persian mystical poet 
Fariduddin “Attar, all the nine sons of this family showed mystical propen 
sities, Among them, Shaikh Bublul excelled in incantation and exorcism: his 
influence on Humayun was regarded as so dangerous that the fugitive king's 
brother, Hindal, who hoped for the crown, had him executed in 1538, His 
younger brother, Muhammad Gihauth, underwent twelve years of retirement 
in the Chunar Hills indulging in fearful austerities; then he proceeded to 
Gwalior. In 1558 the mystic ‘arrived with state and pomp" in the capital, 
‘Agra; then returned ‘much chagrined" to Gwalior, 

where he spent his time in perfecting his disiples and having bul 
Ahmet with the exstatic dances of dervisbes, chanting. 
relipious ecstasy.” 
He died in 1562, and a superb mausoleum of greyish marble was erected for 
him," for 











hospice, occupied 
iving way 10 tramport of 





50 celebrated had he become for the fulfillment of Wis blessings, that even powerful and abs 
‘solute monarchs used to bow the head of sincerity and courteay an his howour.* 


Muhammad Ghauth's fame rests primarily upon the Jawahir-i khamsa, a 
book that is extant in Persian and Arabic, and deals with astrological 
problems in connection with the Divine Names—like his elder brother, he was 
well known for his power of ‘calling the names’, of spiritual practices and 
exorcism. This, along with some ecstatic utterances in his Mi'ra/nama, made 





Badaluni, Muncakhod, 11, tran 





* The mausoleum is usally regarded as Akbar’s work, tut K. Nath, “The tomb of Shaikh 
Muhammad Ghauth at Gwabior’, Studies on dslom, X11, 197%, claims that it was donated by the 
wealthy musician Tansen, 2 disciple of the saint. 

* Bada’uni, Muntakhed, 1, transl. 28 
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him suspicious in the eyes of the orthodox; but an orthodox Hanafi scholar 
like Wajihuddin Gujarati defended him and continued his teaching. A 
thorough study of the Jawahir would shed light upon the extent of relations 
between Hindu practices and theories and Muhammad Ghauth's own 
teaching, but it requires full knowledge of the esoteric traditions in both 
religions. It is typical of his attitude that the famous Hathayoga treatise 
Amrtakunda was translated into Persian by him or one of his disciples." 
Muhammad Ghauth’s work of combining the two traditions of India on a 
high spiritual level is complemented, in a certain sense, by the man whose 
modest tomb lies besides his grand mausoleum, j.¢., his devotee Tansen, the 
greatest musician of Akbar’s court and one of the leading masters of Indian 
‘music in general. Not in vain did the theologians of the ‘sober’ orders fight 
against the practice of music, for in this art an almost perfect blending of 
Indian and Islamic traditions has been achieved. 

‘Akbar, who began to rule at the age of fourteen, has been called "a mystic 
who created an empire’; the attitude of both classical and modern historians 
ranges from boundless admiration for the greatest, most tolerant ruler of 
India to the verdict that due to his reconciliatory politics Islam lost its strength 
in India, 

‘There is no doubt that Akbar had excellent leaders of his army as well as 
intellectual friends. Bairam Khan, his faithful generalissimo, supported him 
during the first years of his reign until the young ruler, under different 
influences, parted with his friend, who was then assassinated on his way to 
Mecca (1562), Akbar married his widow, his own cousin Salima Begum. 
Later, Bairam Khan's son ‘Abdurrahim (1556-1625), the Khankhanan, 
proved a special asset to Akbar; he became the tutor of his son Salim (later 
Jahangir) and married into the royal family, ‘Abdurrahim was a splendid 
military leader, an excellent connoisseur of poetry and fine arts, a ood poet 
in Persian and Hindi, and competed with the emperor as Maecenas of artists 
and scholars. He conquered Gujarat in 1576 and regained it in 1584; in 1591 
he annexed Sind to the Moghul Empire and later parts of the Deccan, where 
the was stationed for many years as governor of Burhanpur. A scholar from 
Sind, Mir Ma‘sum Nami, who had settled in Gujarat, had joined the court 
somewhat earlier; he decorated Fatehpur Sikiri with superb calligraphy, 
served as Akbar's envoy to Iran, and composed poetry as well as a reliable 
chronicle of his native Sind. 

Though illiterate, Akbar was deeply interested in religious problems and 
like his grandfather Babur, who wrote the Persian quatrain: 


S.A. A. Risyi, Muslims in Aktwe"s Time, p. 375 the first translation was made by a Hlengall 
Yost, 5. Yusuf Husain Khan, “An Arabic version of the Ammahuoda', JA CCXI, 1924, 
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Even though | do not belong to the derviahes, 

Yet, [believe with heart and soul in the dervishes. 

Say not that the rank of king i far from that of derviah— 

1am a king, but tam the slave of the dervinhest,” 
Akbar too believed deeply in the dervishes, the representatives of mystical 
Islam, In 1564 he performed the first pilgrimage on foot to Mu‘inuddin 
Chishti’s mausoleum in Ajmer (‘which in grandeur may vie with Constantino 
ple itself") and repeated this act frequently, thus in 1569 to offer thanks for 
the conquest of Chitor, the Rajput stronghold. It is said that even in this con- 
quest he was supported by a Suhrawardi saint, Miran Muhammad Shah (d. 
1604 in Lahore). The conquest was celebrated by Badauni with the verse: 


‘And a happy day was it for the vultures and crows— 
Glory to Him who sultiptieth food for his creatures! * 


Till 1579 the emperor visited the shrine in Ajmer almost every year, 


‘and daily according (© his custom held in that sacred shrine by night intercourse with holy, 
learned, and vincere men, and seances for dancing and Sufism took place, and. 
aand singers, each one of whom was & paragon without rival, striking 
‘eins of the heart used to rend the soul with their mournful criex, and dirhams: 
‘were showered down like raindrops." 

Akbar’s first surviving son Salim was born from a Rajput princess on 31 
August 1569, as a result of the prayers and blessings of Salim Chishti (d. 
1571),'* one of Farid Ganj-1 Shakar’s descendants, the chronogram of whose 
death is shatkh-i Aukama ‘shaikh of sages’ or shaikh-i hukkam ‘shaikh of 
rulers’, Out of gratitude, Akbar erected a sanctuary for the saint, around 
which the city of Fatehpur Sikri was built, a city of red sandstone which seems 
to reflect the high-soaring mystical feelings of the emperor. The enormous 
gateway is visible for miles and leads the visitor to Salim Chishti's delicate 
white marble tomb and finally to the Ybadarkhana, the "house of worship’, 
where the emperor held his meetings with the representatives of different 
religions—Muslims, Hindus, Christians, and Zoroastrians. Strange people, 
too, came to Agra and Fatehpur Sikri in those years; the influx of Shia poets 
and preachers from Iran and the Iraq continued and even increased. Among 
them was Mulla Muhammad of Yazd who “got the name of Yazidi and tried 
hard to make the emperor a Shia," And Bada’uni cannot help poking fun at 
the Hindu raja who: 

\ See A. Schimmel, *Babur Padishan the Poet, with an account of the poetical talent in Wis 
Family’, JC XXXIV, 1960, 

\ fhada'uni, Muntakhab 11, transl. 107, text 106. 

6 1d. AV tranal, 188, text 1 

"* According to Bada'uni, Muntathat 111, transl. 18, note 1, Jahangir was never called Salion 
by his father, but only “Shaikh Baba’ 

°* Bada’uni, i 1, transl. 214, cent 212. 
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| ‘once set the whole court in laughter by saying that Allah after all had great respect f q 
‘lve the cow would not haye beer meationed inthe fit chapter of the Korda 

_ Akbar's religious interests broadened considerably during those years. A 
seeker of truth, he saw with displeasure that even among the highest religious 
offices corruption was not rare; in the office of the sadr as-sudar, who was in 
charge of the grants for the maintenance of sanctuaries and pensions of 
_ scholars and ulema, bribery and similar abuses were detocted.—The then sadr 
_as-sudar, ‘Abdunnabi, a grandson of the famous Sufi ‘Abdulquddas, had 
_ abandoned the mystic tradition of his family and ‘never was there in the reign 
of any monarch a sadr as-sudar so powerful as shaikh ‘Abdunnabi’.’ The 
harrowmindedness of some of the ulema likewise disgusted the emperor, and 

Badwuni, usually branded as the arch orthodox among Akbar’s courticrs, 
- fully agreed with him as is understood from his report about a meeting in the 
Ubadatkhana: 

All at once ome night the vein of the neck of the ulema of the age swelled up, and a horrid 
‘noise and confusion ensued. His Majesty got very angry at their rude behaviour, and said 10 
‘me: “In future, report any of the ulema who talk nonsense and cannot behave themlves, 
‘and { shail make him leave the hall.”” 1 said gently to Asaf Khan: “if I carried out this order, 
most of the ulema would have to leave", when His Majesty suddenly asked what ! had said. 
On hearing my anvwer he was highly pleased, and mentioned my remark to those sitting 
near him." 
Antellectually, the influence of Faizi and Abw°l-Faz| “Allami (‘the man that set 
the world aflame’) waxed stronger. These two scholar-poets were the sons of 
Shaikh Mubarak Nagori who had been in close touch with the Mahdist move- 
ment and is praised by Bada’uni for his initial piety and great learning, but 
also blamed for his increasing worldliness.'* Faizi (b. 1547) had been introduc- 
ed at the court in 1$66; his younger brother Abu?l-Faz! was presented to the 
emperor only in 1574, 

It seems natural that towards the close of the first millennium of Islamic 
history chiliastic ideas were in the air, and such ideas, together with certain 
‘Sufi teachings, as well as Faizis “intellectual scepticism’, were instrumental in 
diverting Akbar from the rigid Islam of the ulema. One of Faizi's quatrains 
may well express the ruler’s own feelings: 

© Lord, put my foot on the path of awhtd? 

Give me longing for the hidden chamber of nolation (/a/rid) 
Grant me the heatt’s connection with the journey of realuation, 
Give me freedom from the fetters of imitation (hagidh! 








id, I, transl, 215, text 212. He intends of course Sura I, the Sirot al-baqure, 
Ad, HE, transl, 127, text 80. 

1d. M1, transl, 205, vent 202- 

© 1d, 1, transl, 201, text 199 fF 

© thram, Armaghons Bak, p. 188. 
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An ecstatic experience during a hunting party in early 1578 contributed to 
the ruler’s shifting towards an allembracing religion instead of pure, 
orthodox Islam. Finally, in September 1579, Akbar issued the famous 
matiar, called by Vincent Snuith his *infallibitity decree’, which gave recogni- 
tion to the emperor's power of ijtihad; that means he gained the right to exer~ 
cise his own judgment and to issue orders on matters of religion as well as 
politics, based on the principles of equity and justice. The just ruler, swifan-l 
‘adil, was placed in this document above the mujtahid. 

‘The document was drawn up by Shaikh Mubarak, and the sadr as-sudar 
‘Abdunnabi as well as other learned men were forced to sign it. But both 
‘Abdunnabi and Makhdum ul-mulk (who disliked each other) were ordered to 
go for pilgrimage in this very year. The incredibly wealthy Makhdum ul- 
mulk®' died of was assassinated in Ahmadabad on his return, while 
‘Abdunnabi was imprisoned slightly later (he had had a Brahman executed 
‘against Akbar's wish) and murdered in prison, Two years after the proclama- 
tion of the mahzar the din-i ilaht was created, which may be called an order 
rather than a religion. Among its nineteen select members, only one was a 
Hindu. In the regulations of this eclectic movement the noblest ideas of 
various religious traditions were combined, for instance the prohibition of 
sensual lust, deceit, slander and oppression, ideas that suggest influences of 
Jain ahimsa and Catholic ideals of celibacy. A central facet of the din-i ahi is 
the veneration of light, whether the sun or a perpetual fire, which may have its 
roots in Zoroastrian practices. Abu’l-Fazl revived the Iranian idea of the farr-/ 
Tzadi, the Khwarena or glory, which is the divine sign of true royalty, and 
recog this splendour in Akbar, therefore depicts ‘His Majesty as the 
spiritual guide of the people’."’ Abu’l-Fazl was also responsible for the 
formulation of the ‘four degrees’ of absolute adherence to Akbar's person: 
one had to place at his disposal property, life, honour, and faith, Bada?uni, 
whose former admiration for Akbar turns into aversion after the promulga- 
tion of the din- iaht, as his former friendship with Faizi changes suddenly in- 
to hatred, reviles with poisonous pen one of the *possessors of the four 
degrees in faith, the reprobate apostate’ Sharif of Amul who ‘chewed the cud 
‘of a host of foolish stories and is now one of the apostles of His Majesty's 
religion in Bengal’.** 

The din-i sahI was condemned by some authors, following BadaPuni, as 
Apostasy from Islam; others regard it rather as a heresy within Islam. In any 








% About his wealth see Bada’uni, id. 11, tran, 321, sex 341 

* Aini Akbar (rans, H. flochmann and H.S, Jaret, Calevita 1868-94, rev. D.C, Philloth, 
‘Calcutta 1939-40, p. 170 ff, Aim Nr. 7, 

© Bada?uni, Muniakhab I, anal, 288, text 248 
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case, Akbar himself denied any claims to prophethood or divinity, even 
though the religious formula Allahu akbar might have confused people since 
it could be interpreted as “Akbar is God’, thus pointing to the emperor's 
divine nature. The din-i iaht has also been called ‘a heterodox personality 
cult’ in which Akbar assumed the role of the insan-i kamil, the Perfect Man of 
‘whom the theoreticians of Sufism had long dreamt. Thus, Shaikh Tajuddin, a 

_ Mystic of the Ibn ‘Arabi school, who “introduced arguments concerning the 
unity of existence as idle Sufis discuss, and which eventually lead to licences 
and open heresy, claimed that the expression insan-i kamil referred to the 
caliph of the age"*—and that was Akbar. Again, the din-i ilaht was con- 
sidered as ‘solar monotheism’; or one may find in its tenets traces of the Ishra- 
Qi school of Suhrawardi Maqtul (d. 1191), who had paid with his life for his 
tendency to unite in his philosophical system mystico-gnostic trends of I 
nian, Greek and Islamic origin, and whose mysticism of illumination—the 
tikmat al-ishrag—was nor unknown to the Muslim intellectuals of India, 

Akbar's ideal of sulh-i kull, “peace with everyone’, manifested itself in 
various ways. To be sure, he too continued to annex neighbouring territori 
but in home politics he tried to give the Hindus a large share in the administra. 
tion. Like Sultan Zainul‘abidin of Kashmir a century earlier he too abolished 
the jizya, which was always regarded as a stigma on second-class citizens, He 
also removed all restrictions connected with the building of places of worship 
80 that the Jesuit missionaries, with whom he had friendly relations, were able 
to erect some churches (as in Thatta in 1$98); and the Hindus could build and 
fepair their temples. Akbar granted the city of Amritsar as /agir to Guru Ram- 
das, the third gurw of the Sikhs, and was thus instrumental in the development 
Of this place into the centre of the slowly growing Sikh community. 

1 was natural for Akbar to try to gain the support of the majority of his 
subjects, the Hindus; for this reason he attempted to understand their culture 
and religion better than any of the preceding kings of Delhi. He promoted the 
capable ones to high rank so that even Badauni praises General Man Singh 
with the line: 

‘A Hindu wields the sword of tam 
His mansabdart system gave every government officer the right to follow all 
the practices required by his religion. Akbar also married Rajput princesses 
without interfering with their religious customs, a fact which made orthodox 


erities complain of his adherence to pagan rituals in his palace. 
The study of ‘useful sciences’ instead of the prevalent stress on the tradi- 
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tional Arabie-Islamie curriculum was encouraged in 1587, as the chronogram 
‘decline of learning” = 995 shows, which Bada*uni invented who also sighs 
that: 


The schools were a empty of learned men as the wineseller's shop of winebibbers in 
Ramadan, 


He also claims—and here even his admirers would raise some doubts—that ‘a 
Jarge number of shaikhs and fagirs were also sent to other places, mostly 10 
Qandahar, where they were exchanged for horses..." 
As little as Akbar interfered with Hindu practices, he was understandably 
‘against the custom of sat; but it was possible under him—and probably only 
under him—that the first and unique Persian epic about a loving widow's self- 
immolation was composed: that is Nau‘i’s (d. 1610) Sa #@ gudaz, illustrated, 
‘45 many manuscripts in Akbat’s time, with delicate miniatures, For miniature 
painting reached its perfection under Akbar, and its topics ranged from the 
numerous illustrations of Abu’l-Fazl's Akbarnama, the glorification of the 
‘emperor, to the large-format illustrations of the stories of Amir Hamza, and 
colourful topics from Hindu mythology. As Abu?l-Fazl writes in the Aint 
Akbart: 
‘His Majesty, from his earliest youth, has shown » great predilection for this art, and gives it 
‘very encouragement, as he 1ooks upon i as a means, both of study and amusement... { 
hhave 10 notice thatthe observing of the figures of objects and the making of likeness of 
them, which are often looked upon as an idle covupation, are, for a well regulated mind, a 
source of wisdom, and an antigove against the poison of ignorance. Wigoted followers ofthe 
letter of the law are host 0 she at of painting: but their eyes now see the sth, One day at 
«private party, His Majesty. remarked: “*Thete are many that hate painting; but seh men 
1 dilike, te appears to me as fa painter had quite peculiar means of resognizing God for 
‘Painter in sketching anyiNing (iat has life, and in devining its limbs, one afier the other, 
‘must come 10 fel that he cannot bestow individuality upon his work, and is thus forced (0 
think of God, tbe giver of life, and will hus increase in knowledge 
And as numerous painters adorned Akbar's court, thus poets, 100, flocked 
to India from Iran, claiming that only there their talent could reach perfec- 
tion, The chronologists during Akbar’s time mention 170 poets, 59 of whom 
lived at the court. Among them, “Urfi and Faizi were certainly the most out- 
standing figures. “Urfi, the Shia poet from Shiraz, is known as the master of 
grand and deeply felt qasidas, although the biographers complain of his un- 
due conceit. Faizi, who had been created poet laureate in 1576, not only plan= 











1d. UL, rash, 1 249 (text. 

© Quoted in 5; Cary Welch, A Flower from every Meudow, New York 1973, p. 94; particularly 
‘beautiful ae the iitusirations of the Akbarnama in the Victoria and Allert Museum, London, For 
Sine u gudaz vee Chester Beatty Library Persian Mss. Nr. 26%, 269, and Bibliotheque Nationale, 
Paris, Suppl. Persan, 769, both with fine miniatures. English version of the epic by Mirza Y. 
Dawud and Dr. A. K. Coomaraswamy, London 1912 
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hed a quintet, khamsa, in imitation of Nizami’s famous work but also produc 
_ ed two books in undotied letters to show his skill in the most abstruse forms of 
_ Arabic; one is on ethics (mawarid al-kilam), the other one a commentary on 
"the Koran, called Sawayi* af-itham (1593), *an almost useless piece of Arabic 
writing’ (EI, 2nd ed., s.v. Faydi), about which the learned Qadi Nurullah 
Shushtari wrote a critical monograph. The comparison between him and ‘Urfi 
was for centuries a topic of discussion in literary circles from Delhi to Istan- 
bul, Bada’uni thinks that; 


‘he could set up the skelevon of verse well, but the bones had 1x marrow in them..." 





And indeed, his elegant verse strikes the modern reader as much more cerebral 
than ‘Urfi's. Faizi served as his king’s envoy to several Indian court 
chiding Ahmadnagar, and worked also for some of Akbar’s translation pro- 
"jects such as the Mahabharata. When he died his adversaries invented clever 
_ Nasty chronograms to show their aversion to this man who, as they thought, 

was largely responsible for Akbar’s un-Islamic, if not anti-Islamic attitude. 
Alluding to his excessive love of dogs, they said chi sagparastt murd, “What & 
dog worshipper had died!"* (= 1004/1594) or: bad Faitt mulhidt ‘Faizi was a 
heretic’ 1004. And yet, it would be difficult to find any unorthodox sound 
in his beautiful na‘¢ in honour of the Prophet of Islam who is: 

‘The lofty peatl of the oceu thow hadst not beea..° 
‘With law and the Book (he is) a splendid tight, 

‘With sword and tongue (he is) @ cutting proof...” 

Buizi's younger brother Abu’l-Fazl, the historian, also participated in the pro- 
" geam of translation by which Akbar hoped to dispel the aversions of his 
~ Muslim subjects to Hindu literature. As Abwl-Fazl puts itz 

Having observed the fanatical hatred prevailing between Hindus and Musti 

ed that arose onty from thelr mutwal ignorance, that enlightened monarch wished to dh 
ihe same by rendering (he books of ihe former accesible 10 the latter He selected in the first 
instance the Mahabharata as the most comprehensive, and (hat wbich enyoyed the highest 
authority, and ordered (4 10 be tramsdated by competent impartial men of both communiti 
By this mean he wished also 10 show to the Hindus that some of their ertory and wupe 


{Hons had no foundation jn their ancient books, and further to convince the Musins of their 
} {olly im assigning to the past existence of the world so short a span of time as seven thousand 


years 



























Bada’uni, Muniakhab 113, transl, 415, text 301, Me also says: “Both 'Urth and Husain 
‘Thana's have wonderful good fortune with their poetry, Tor there is no vtrcet or market i which 
the booksellers do not stand at the roadside selling copies of the divans of these two poets, and 
‘both Persians and Indians buy therm as auspicious powewsions, while it m quite otherwise with 
‘Shaikh Faith who has spent large voms from his /agirs in having his works copved, and ih 
uminated, and nobody asks for them... (id. HI transh. 394, rear 285), 

© Thram, Armughans Pak, p. 174 f. 
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In the translation of the Mahabharata as Razmnama he was assisted by ‘Abd- 
ulgadir Bada?uni, whose ‘knowledge of Sanskrit equally matched his dislike 
for the work undertaken at Akbar's behest',"" and who prayed that ‘God 
Almighty may protect those that are now engaged in this work and accept 
their repentance..." For why translate a work ‘at the puerile absurdities of 
which the 18,000 creations may well be amazed'?" 

Bada?uni was trained as a Hanafi scholar and, as he proudly tells, ‘on ac- 
count of the beauty of my voice’ he was made one of the imams at Agra in 
1S7S. After 1596 he composed his historical work, the Muntakhab 
tawartkh, which is based on Nizamuddin Ahmad Bakhshi’s Tabagat-i Akbart, 
However he kept his manuscript hidden in this time ‘when the faith is exiled! 
After lavishly praising Akbar in the beginning, he then paints his anti-Islamic 
attitude in the darkest colours, contrary to Abu’l-Fazl’s most glowing tribute 
to the emperor in his Akbarnama, But Bada’uni was not simply an orthodox, 
narrow-minded scholar; he was deeply interested in Sufism, having been ins 
itiated into the Qadiriyya and Chishtiyya, and had a deep respect for everyone 
who lovingly followed the divine law—Sufis be they or Mahdawis—as much 
4s he disliked anything than smacked of the heretical or improper. Much of 
his criticism can be explained from his frustration during Akbar's later years; 
and in order to do justice to Akbar one has to weigh his criticism and Abu’l- — 
Fazl's hero worship and flattery that ‘verges on blasphemy"? against cach 
other, 

Akbar certainly continued to show reverence to things Islamic; in 1584 one 
Shah ‘Ali Turab and Ktimad Khan of Gujarat, who had performed the 
pilgrimage at the same time as Akbar's aunt Gulbadan and his wife Salima, 
Gulbadan’s niece, brought a footprint of the Prophet from Mecca, and 
Akbar, ‘though it is difficult to guess the motive, went four kos to meet 
it,..'."" And we can most probably discard Bada*uni’s statement that ‘it was 
impossible even to mention the name of the Prophet. 

It seems that the ‘un-Islamic’ trends in Akbar’s politics have also been exag- 
erated by the Jesuits who hoped to win him over to Christianity, And it will 
always remain a question of one's personal attitude whether to see in him the 
Breatest of all Muslim rulers in India or to regard his success in unifying the 
vast country with its complex socio-religious problems as ‘a perilous triumph’ 
(0 Ishtiag Husain Qureshi).”* 

CE S.A. A. Rizvi, Muslims in Adbar's times, . 20M. 


Bada'uni, Munrokhab 1, transl. 330, text 320; cf, also his remarks about the Ramayana id. 
Hi transl. 378 
"w, in Cambridge History of India, Vol. WV. p. 111 
Badaluni, Munakhab I, transl. 320, teat 310, sa. id. UM, transl. 164, text 11), 
"LH, Qureshi, The Muslim Community of the Indo-Pak Subcontinent, s-Gravenhage 1963, 
. 104 (chapter heading af Ch, V), 
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While Akbar was engaged in creating internal peace in his kingdom a new 
religio-political movement sprang up in the Northwestern Frontier, com- 
Parable in certain ways to the Mahdawi movement which in those days was 
slowly but steadily losing momentum. Twenty years after the mahdi’s death, 
in 1525, another dissenting religious leader was born of Pathan stock in 
Jallandhar, This Bayezid Ansari's family claimed descent from Ayyub 
Ansari, the Prophet's standard-bearer, whose tomib is venerated in Istanbul. 
Young Bayezid, after a troubled youth, settled in his father’s native area, 
‘Waziristan, He was endowed with a visionary nature, and it may be that carly 
contacts with Yogis had added 10 his mystical inclinations, His adherents 
believed that he had learned the Greatest Name of God. The teaching which 
‘he laid down in a number of writings—the first religious literature in 
Pashto—often sounds like elaborations of Sufi doctrines; thus he saw in 
gnosis a duty of the individual seeker (fard alain) and regarded the perfect 
mystical guide as an embodiment of the old Sufi saying sakhallaga bi-akhlag 
Allah, “qualify yourselves with the qualities of God’. He further required 
tauba, contrition, from bis disciples and also imposed the chilla, forty days’ 
seclusion, upon them; but his mystical path does not end, as Sufis generally 
hold, with faqigat but leads in eight steps to the final sukanat, *tranquillity’. 
Bayezid, the "Luminous Master’ (ptr-i raushan) began to preach around 1565, 
fat the legendary age of forty, working mainly among his Pathan compatriots, 
Shinwari near the Khybar Pass and the Mobmandzai; but he 
nares, da‘ts, to various places in India. It was probably not so 
much the religious aspect of the Raushaniyya that embarrassed the Moghuls 
but rather the influence that Bayezid held over the important, irritable North- 
western Frontier, and thus an army was sent against him. The Raushaniyya, 
hatefully called Tartkiyya, "the dark ones’ by the Moghul historians, defeated 
the imperial army first in 1585; Pir-i raushan himself lost his life. Then, Man 
‘Singh defeated their 20,000 footsoldiers and $.000 horsemen in 1587; despite 
this defeat Bayezid’s five sons continued fighting against the Moghuls in the 
Peshawar area till about 1640, and people still show the cliffs near Attock 
where (wo of the *heretic's’ sons were drowned in the Indus by the Moghul 
troops. 

Bayezid's theories, as laid down particularly in his Khair al-bayan and 
poetically expressed by his companion Molla Arzani, have been explained 
differently." A strong influence of pantheistic mysticism is certainly visible; 








™ See S.A. A. Rizvi, "The Rawshaniyya Movement’, Abr Nehvrein Vi, Vil. Bayeaid Ansari’s 
main work is Khair ulsbayan; the Haindme contains his autobiography. 
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but it may be that Bayezid had contacts with the small pockets of Isma‘ilis in 
Badakhshan and Hunza; for some of his teachings, as well as the envisaged 
social structure of his community are reminiscent of Isma‘ili interpretations of 
the faith, Even if his mission failed outwardly it must be said to his credit that 
he elevated Pashto to the rank of a literary language (his descendants excelled 
tas mystical poets in their mother (ongue) while the theological adversary of 
the Raushaniyya, Akhund Darweza (d. 1638), developed the scholarly ¢x- 
pressiveness of the language further in his refutation of Bayezid's doctrines in 
the Makhzan abisiamr, members of his family in turn—among them the 
proverbial Akbund of Swat, Muhammad Qasim—continued the tradition of 
legalistic works in Pashto. 

The last years of Akbat’s long and successful rule were overshadowed by 
the rebellion of his favourite son Salim and especially by this son's being 
responsible for the assassination in 1602 of Akbar’s faithful friend Abul-Fuz} 
while on his way to his post in the Deccan, Akbar never forgave his son; but 
when he died in 1605 Salim succeeded him as Jahangir. 

Jahangir’s reign, like that of his ancestors and descendants, was troubled by 
insurrections and internal feuds which are usually overlooked when one ad- 
mires the glory of the Moghul Empire. One period of Jahangit's reign has 
been described in detail by Thomas Roe, who lived in India from 1615 to 1619 
and was able to obtain trading privileges for the recently founded British East 
India Company; the Company, in exchange, became # naval auxiliary to the 
Moghuls so that the Muslims boats could safely sail to Arabia.—At the very 
beginning of his reign Jahangir had to quell the rebellion of his eldest son 
Khusrauy, who was supported by Guru Arjun; Arjun’s execution in 1606 was 
the (uring point in Sikh history, for it was he who had collected the sacred 
writings of the community in the Adi Granth and who had set up an organisi« 
tion for his followers who were evolving, over the course of the century, into a 
military power. In 1613 Prince Khurram (later Shahjahan) rebelled likewise, 
The loss of Qandahar to the Safawids in 1622 was a heavy blow for the 
Moghul empire because the city was an important trade centre between the 
Middle East and the Indus valleys the fortress changed hands several times, 
but all attempts to reconquer it permanently were doomed to failure. 

It seems that Jahangir envisaged a slightly more orthodox policy than his 
father, but that was not an easy task, Part of the problem was the growing 
influence of the Shi. One of the leading thinkers of Shia Islam, Nurullah 
‘Shushtari (born 1542) had reached India in 1584 and was made chief gad? in 
Lahore two years later, He was a prolific writer in Arabic, and despite his Shia 
persuasion he was an absolutely impartial judge who opined according to all 
four Sunni schools, As Bada?uni says: 
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‘Of perception and acumen... In truth he has reduced the insole! muffis and the crafty and 
] subtle mubtaxibs of Lahore, who venture to give lessons 10 the teacher of the angles {i.e.. 
Satan}, to order, and has closed to them the avenues of bribery and restrained them without 
‘due bound as <losely asa nut is enclosed i its shell, and to such a degree that stricter 
-__iseiptine sould not be imagine 
This strictness, however, is probably the cause for his fall. Jahangir had him 
_ summoned for a minor problem but, dissatisfied with his ragiya (he claimed to 
_ bea Shafiite) and, as we may infer, instigated by the ulema who worked under 
him and disliked his honesty, he had him flogged to death in 1610. Thus, 
‘Nurullah Shushtari became ‘the third martyr’ of Shia Islam. 
__ However, Shia influence continued increasing in the court circles, for not 
_ only did most of the poets who immigrated from Iran profess the Shia creed, 
“but in 1611 Jahangir married Mihrunnisa, called Nur Jahan, whose first 
husband had died previously under mysterious circumstances, Nur Jahan, 
already 34 yeurs old, was for all practical purposes ruler of the Empire. Her 
father IStimadaddaula and her brother Asaf Khan soon became most influen- 
tial in the kingdom, and Jahangir, whose main field of interest was natural 
Science rather than statecraft, enjoyed his life and noted down his meetings 
with interesting men and animals in his autobiography, the Tuzuk-i Jahangir, 
Although he tried to introduce stricter Islamic measures by prohibiting the 
sale of wine, he himself drank heavily. That, however, did not hinder him 
“from an intense veneration of saintly people, particularly the Qadiri saint 
Mian Mir in Lahore, who was largely responsible for his grandson Dara's 
Tater interest in mysticism, The Hindu ascetic Gosain Jadrup of Ujjain too 
belonged to Jahangir’s friends, and a Sufi dedicated to him an abstract of the 
Yoga Vahishta, Jahangir also continued his father’s visits to Ajmer, and like 
him he encouraged poets and artists at his court; pictures which copy Euro: 
pean topics—for instance a print of Darer or Christian scenes—are quite com- 
mon in his time. The painters also depicted him, prefering a Sufi saint over the 
great rulers of this world,”* and the chiliastic hopes of Akbar were inherited by 
his son, who is seen in a famous miniature embracing the Persian Shah, while 
fion and lamb rest at his feet—the king who brings eschatological peace. 
But the peace was restricted to painting. During Jahangit's reign several 














© Badaluni, Muntakhab 1H, tran 199, text 137. 
% R, Ettinghausen, *The Emperor's Choice’, Exsays om honor of Erwin Panofsky, New York 
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™ Jahangir slanding on the lion, the Shah of tran on the lamb, is one of the most frequently 


‘reproduced Moghul miniatutes, see S. C. Welch, Imperial Mughal Painting, New York 1978, 
pl 21. 
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mystics appeared who were regarded as a danger for the empire. To be sure, 
when the ecstatic Sayyid Ahmad Afghan of Bajwara seemed to stir up the 
Afghans of his native place by his preaching and was therefore imprisoned in 
Gwalior for three years, his movement was only & passing phase in Indian 
history. Much more important was the man who tried to revive Muslim 
orthodoxy in the Subcontinent and who has lately been praised by some as a 
symbol of a truly Muslim attitude in a world filled with unbelief; who, *by 
setting a noble example of his forceful personality... saved Islam from 
disintegration’,"” and blamed by others as the preacher who administered the 
poison of communalism to the Indian Muslims.’ That man was Ahmad. 
Sirhindi, 

Born in 1564 in Sirhind to ‘Abdulahad, a mystic of the Sabiriyya line of 
‘Abdulquddus Gangohi, Ahmad studied in Sialkot, then an important centre 
of philosophy and theology, and became quite friendly with Faizi and Abu’l- 
Fazl for a short while, One of his first treatises was written in refutation of 
Shia views, for as J. M. S. Baljon says about the representatives of Sunni 
orthodoxy :*Any self-respecting Muslim scholar produced, usually in his 
youth, @ polemic against Shiism'.’ And indeed, for Ahmad Sirhindi "the 
‘worst of innovators are those who bear malice against the companions of the 
Prophet. For love, even exaggerated love, of the Prophet's family was part 
and parcel of everyone's faith; only the tabarra, the aversion to and even 
cursing of the first three caliphs, seemed abominable to the Sunni Muslims 
when it came to Shia practices. In 1599 Ahmad was accepted into the 
Nagshbandi order by Khwaja Bagi billah (1563-1603), 

The Nagshbandiyya traces its si/sila back (0 Yusuf Hamadhani, a leading 
master of the ‘sober’ tradition in the 12th century, and was finally organized 
by Baha’uddin Nagshband (d, 1389), Under his successors, particularly 
Khwaja Ahrar (d. 1490) it grew into an eminently political power in Central 
Asia and Afghanistan, Emphasizing silent dhikr in contrast (o the more emo- 
tional orders that could attract large crowds of followers and friends by means 
‘of common loud dhikr, religious music and whirling dance, the Nagshbandis 
stress the purification of the soul and the strict adherence to the practices of 
the Prophet. Their way is based on eight principles; 

a det dam waren beating (or no breath sould fst without remembering 


“ M. Ishaq, India's Convribution 10 the Study af hadith, 1. 142. 

© ThusS. A. A. Rizvi, whose Muslim Revivalist Movements violently attacks Sirhind\'s Views, 

“ J.M, S. Baljon, “Characteristics of Indian Istara', Studies in Isham, Amsterdam 1974, p. 56. 

* Breath control was common with the Sufis, particularly in India. A typical examy 
‘femark of the Suhtawardi saint Makhdurs Nub of Hala (4. 1590) concerning Sura 61/8: "When 
‘the girly that have been buried alive shall be asked.”" He explains: ‘A person who loses his breath 
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| _aszar bar qadam watching one's steps so that one is no disiracted when walking nthe rows 
afar dar watan interior mystical journey 
khalwat dur anjwman wolivade im the crowd 
pad kard contant occupation with dhikr 
| ba ashe textraining one's thought 
mnigah dasht to watch that one's thoughts are always with God 
} Nad davht concentration and constant awarenew of God's omnipresence 
‘This sober attitude enabled its followers to counteract movements which 
‘seemed to blur the distinction between Islam and other religions and attracted 
“people even without formal conversion. 
Bagi billah was a quiet man who led a secluded life; he did, however, 
‘correspond with scholars like ‘Abdulhagg Muhaddith and politicians like 
“Akbar’s trusted friend Farid Bukhari, His disciple Ahmad tried much more 
“energetically to follow the Nagshbandi practice of ameliorating the world, 
and although he composed quite a few books and treatises his main fame rests 
“upon his $34 Persian letters, which were described by Jahangir as ‘a bunch of 
‘absurdities’, In one of these letters Sirhindi states that he had reached the 
“subtleties 
‘of spiritual experiences which Shaikh Mubyiudin ibn ‘Araby made cleat ax i behoves, and 
this poor person (ie. the author) was honoured by the manifestation of the Essence which 
the author of the Fisay has explained and which he knows as the end of the ascension 
beyond which there is, ay he says, only pure not-feing (ah \adam abmahd)..-* 
uch claims, i.¢,, 10 have surpassed Ibn ‘Arabi’s station by reaching the last 
Divine manifestation or to have attained a rank higher than that of the 
‘caliphs, nay, the rank of mahbabiyar, "being beloved", made Ahmad suspect 
in the eyes of many of his colleagues. Jahangir summoned him to Agra in 1619 
‘and had him imprisoned in the fort of Gwalior, ‘so that his disturbed disposi: 
‘tion and confused mind would calm down a little...’.** In Gwalior Ahmad 
‘Sirhindi lived through the spiritual experience of God's Tremendous Power 
Wala). After a year he was released and given a royal gift, but kept under 
surveillance. He died in 1624. Iqbal says about his tomb in Sirhind which is 
still a place of pilgrimage: 
The dust, which 1s a rising point of lights 
‘the stary are ashamed of the particles of that dust. 
‘The dust by which bs covered one who knew the mysteries... 
























‘without using it in the dhikr of God Almighty is. if he buties the innocent breath-shaped ones by 
iis (yranny alive in the earth. From such careless persons will be asked on the Day of Resurrection 
Why they have lost their breath,” 

Selected! Lesters, ed, Fashur Rahman, Karachi 1968, p. 247. Other important information in 
Badruddin Siehind, Hacarar af-quds, Lahore 1974 
Jahan, Theil jwhangir, (ransh. A Rogers, amd M. Weveridye, repr; yee SAA. Rizvi, 
| Muslim Revivalist Moverments 287 6 
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Ahmad Sirhindi had been called imam-i rabbant and mujaddid-i alf-i thant, 
because he seemed to have arrived in India as the renovator who was {o be 
expected at the beginning of the second millenium after Muhammad. The 
theories of ‘ajdid, renovation, are laid down in his letters quite clearly but 
sometimes assume amazing forms.*” Thus, Sirhindi claimed that Muhammad 
possessed during his lifetime two individuations, the bodily-human and the 
spiritual-angelic, symbolized in the two m of his name. By the end of one 
millenium the bodily manifestation had completely disappeared and the first 
‘mwas replaced by an allf, in Islamic letter mysticism the symbol of ulahiyyat, 
Divinity, Thus Muhammad became Ahmad. The ‘perfections of Prophet- 
hood’, which have been gradually disappearing since Muhammad's time, will 
Teappear in persons who deserve such a blessing because they are the 
Prophet's heirs and followers. The concept of the "Prophetic perfections" re- 
mained a central point in the teachings of all his followers. The mujaddidd is 
called upon to fulfill some of the Prophet's tasks with regard to his communi 
ty; a ‘common believer’—whatever that means—, a man from the umma, is 
trusted with this task. Ahmad Sirhindi built up an intricate theory of the 
‘common believer’ but revealed the final mysteries only to his closest friends. 
One can, however, be quite sure thar his word Muhammad Ahmad shud, 
‘Muhammad has become Ahmad’ points to his own name, Ahmad, He also, 
regarded himself as the gay” upon the world rests, a rank that is meant by 
the amana (Sura 33/72), the trust which heaven and earth did not accept, As 
qayyam, be is superior to the quyb, the highest member of the generally ace 
cepted mystical hierareh 

All the angels, spirits and human beings and every other object look toward him for 
‘assistance. He is the intermediary between man and the Alrighty ofall spiritual and mute 
‘dane benefits 
‘The claim to possess this supreme rank, which would be inherited by three of 
his descendants, sounds absurd to a modern reader, and as towards the end of 
the 17th century ‘Abdullah Khweshgi from Qasur indeed accused the mujad- 
did of having arrogated Prophetic qualities thus lately Maulana Maududi was 
very critical of Ahmad Sirhindi's claim to be the mujaddi 

Ahmad Sithindi's teachings develop logically out of his aversion to Akbar's 
policy of reconciliation, which is, in his eyes, anti-Islamic, This explains the 
frequent discussions about the *perfections of prophethood’ and the “perfec- 
tions of sainthood’, and the emphasis on qurb al-faraid, proximity to God as. 
obtained through legally prescribed works (which is the way of the prophets) 


























Analyzed beut in Y. Friedmann, Shayith Alvmad Sirhindt, Montreal London 1971 
Makeabar 1 Nr. 74, quoted by Rizvi, Revivalist Movements p. 266 (1, 
 Abu'lAla Maududi, Taji a shyd-yi din, Rampur 1945, p. 161 Cf also Rizvi bcs, p. 270, 
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‘against qurb an-nawafil, proximity reached through supererogatory works 
(the way of the saints). That again is connected with the problem of ‘intoxica- 
tion’, the station of the saints, and “second sobriety’, the station of the pro- 
‘Phets. These distinctions then form the basis of Ahmad's theory of the 
superiority of wahdat ash-shuhad over tbn ‘Arabi's wahdat al-wujad: the 
mystic, intoxicated, experiences unitive ecstasy and sees nothing but God; i 
spiritual intoxication which does not change after his ‘return’, he feels that 
‘Everything is He’, hama ast, if he is a poet, or tries to build up and elaborate 
the doctrine of Unity of Being if he is a philosopher. As for the wayfarer who 
follows the Prophetic example, he will reach the same station but will finally 
Teturn, purified and transformed. into the world (sair Ha%-ashyay; then he 
Knows that the unitive experience is subjective, not objective: not "Everything 
is He’ but rather “Everything is from Him’ (hama az @st)—that is his credo. 
‘Thus the psychological types of what European history of religion calls 
‘mystical and prophetical piety’ are clearly carved out by Sirhindi, who 
however relies on earlier mystical theories. Important is the emphasis on the 
Feturn to the world—although the world is only half-real because only that 
aspect that is turned toward God has some reality. It is the duty of the mystic 
of the sober or ‘prophetic’ type (0 work in the world in order to ameliorate it 
according to the Divine order. He experiences, as one of Sirhindi's followers 
“says in a beautiful image, that his heart, at the end of the spiritual road, is sur- 
rounded by the light of the circular letter A, the last and essential letter of the 
name of God, Allah, which points to the Divine Ipseity, hawiya; and embrac- 
“edt by this light he fulfills his duties." 

‘On a basically simple foundation the Nagshbandiyya could develop their 
role in the political and social life of India, As the order had been politically 
influential in Central Asia under “Ubaidullah Ahrar (whom Babur admired 
greatly), Ahmad Sithindi adopted the ideal of the earlier masters that ‘to serve 
the world it is necessary to exercise political power, and to bring the rulers 
under contro!’ (J, Fletcher). For this reason many of Ahmad’s letters are 
directed to the nobles of the Moghul court, among them Khankhanan ‘Abdur- 
Fahim, whom he tried to win over for the revival of orthodoxy. He felt that the 
infidels should be humiliated, the real purpose of levying the jizya on them, 
and he even defended cow sacrifice, which had been prohibited by Akbar, as 
‘the noblest Islamic practice’.*’ He also fought for the suppression of all in- 
novations, against ignorant pirs and against the superstitions of women, such 
as fasting in the name of saints or sacrificing something at a saint’s tomb 














‘Nasir Muhammad “Andalib, Nala’ ‘Andaftb, Bhopal 1308/1890-1, 1 270. 
© Rizvi, Revivalist Movements p. 249 ff 


(which, according to him, amounted to shirk, the greatest possible sin). tis. 
disputed (0 what extent Aurangzeb was influenced by the second gayyam, 
Sirhindi’s son Muhammad Ma‘sum; the fourth and last gayyim, Muhammad. 
Zubair, died shortly after Nadir Shah’s sack of Delhi in 1740. The importance 
of the gayvams has been described with endless miraculous details in the une 
published hagiographical work Rawdat al-gayyamiyya by Abul Faiz 
Kamaluddin Ihsan, which was completed after the last gayyam’s death.** 

All his aversion to traditional Sufism notwithstanding, Ahmad Sirhindi, 
100, gratefully acknowledged Ibn ‘Arabi's role as the great systematizer of 
mystical knowledge to whom all later mystics are indebted for their tools, 1,6, 
their technical terminology; and although he regarded wahdar alwujtd as 
only a preliminary step on the way to the Absolute Truth, he still used Ibn 
‘Arabi's vocabulary without hesitation, as did almost all the later Sufis, 

Ahmad Sithindi’s contemporaries’ views on his pretensions were divided, 
One great believer in his claims was ‘Abdulhakim Sialkoti (d. 1656) whose 
commentaries on the standard works of dogmatics and grammar were used all 
over India, who introduced the mystical philosophy of Molla Sadra Shirazi in 
the Subcontinent, and whose fame reached the Ottoman Empire already 
during his lifetime. It was this scholar who openly called Ahmad by the 
honorific title of mujaddid. On the other hand, the great master of hadith in 
Delhi, ‘Abduthagg Dihlawi (d. 1642), made some very negative remarks about 
him: he castigated Sirhindi for ‘lack of humility’ and held that his arrogant at- 
titude was unprecedented; he compared him to the Mahdi of Jaunpur who 
also claimed to have acquired all the perfections of the Prophet by faithfully 
following him. He even felt that ‘a Muslim bristles with horror at statements 
of the kind that Sirhindi made’.’* 

‘Abdulhagg himself came from a mystically-minded family. His paternal 
luncle belonged to the Shattari order and had composed some works in Hindi. 
The young scholar, ‘a compendium of perfect qualities and a source of 
excellence’, studied in Mecca for several years, His master in hadith, 
‘Abdulwahhab Burhanpuri, was the disciple and famulus of one of the out- 
standing Indian immigrants to the holy city, ‘Ali al-Muttagi of Burhanpur, & 
place which at that time, besides being an important strategic point, housed an 
remarkable settlement not only of Sindhi mystics but also of Sindhi weavers 
who contributed to its spiritual and economic bloom respectively, “Ali al- 
Muttagi had left Burhanpur for Multan, tien acted as gag? in Ahmadabad 
and finally reached Mecca in 1534 to die there in 1568 as a nonagenarian. His 

‘A.Ma, of the Raut ai-qayyamiyya is preserved inthe Aviatic Society of Bengal: it has never 


‘been eited, Dut Urdu versions exis, see S. M. thram, Rad kawrhar, Lahore, 4th edition, 1969, 
© Friedmann, Sirhindl, p, 49, 
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well-arranged handbook of hadith, the Kanz al-‘ummal, is most useful for 

_everyone interested in the applicability of Prophetic traditions. After a brief 
digression ‘Ali al-Muttagi turned into a fiery enemy of the Mahdawis as can 
be seen from his work Taikhis al-bayan fi ‘alamar makdt akhir az-caman, 
which, like the Kanz al-‘ummal, is based on Suyuti's work. “Abdulhaga, 
Dihlawi dedicated his biographical work Zad al-muttagin to the memory of 
his two teachers in Mecca and, after his return to Delhi, produced numerous 

Arabic and Persian works in fudith studies, historiography and hagiography, 
of which the Akhbar al-akhyar, a handbook of Chishti saints (he came from 
the Chishti-Sabiri silsi/a) deverves mention. He had a friendly correspondence 
with Khwaja Bagi billah, the first major Naqshbandi in India, and built up a 
remarkable library predominantly with works on tradition. He employed 
Scribes to copy rare works in this field and others; and the interest in hadith 
remained alive in his family through several generations. But Ahmad 

“Sirhindi's ecstatic utterances in his opinion transgressed the borders of 
‘orthodox Islam." 

‘The main activities of ‘Abdulhaqq Muhaddith as well as of “Abdulhakim: 
Sialkoti and Molla Mahmud Faruqi Jaunpuri (d. 1653) belong to the period of 
Shahjahan, an age ‘of white marble inlaid with jewels, if not actually an age 
of gold’,’* Jahangir had died in 1627; Nur Jahan, who erected his elegant 
mausoleum in Lahore-Shahdara, died in 1645 and is buried in a lonely tomb, 
Separated now from her husband's mausoleum by the busy railway line. Her 
brother, Asaf Khan, was instrumental in Prince Khurram's accession as 
Shahjahan. This prince, born in 1592, had rebelled against his father; he was 
certainly not unaware of the mysterious circumstances of the death of his 
eldest brother, Khusrau, in 1622, Asaf Khan finally blinded Khurram's other 
brother, Shahriyar, and thus secured the throne for him, the husband of his 
daughter Mumtaz Mahal. The princess, one year younger than her husband, 
died at the birth of her fourteenth child in Burhanpur (1631), and the emperor 
erected in her memory the Taj Mahal, that most famous monument of Indo- 
Muslimn art 

In the political field Shahjahan was partly successful; from Burhanpur, a 
glacis for the Deccani war, he annexed Daulatabad and completely in- 
corporated Ahmadnagar into the Moghul Empire; in Bengal he seized 
Hooghly from the Portuguese. In home politics *the empire had begun to 
assume the glacial hardness of the stones he so admired’,"* for he followed 


























S.A A. Rievi says Mat the Muhaddith had positive and rangible influences, while the 
Mujaddid’s influence was negative and damaging, Rerivaliss Movements, p, 280 

©. Welch, The Art of Mughal India, New York 1963, p. 101. 
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more orthodox policy, disallowed the erection of new temples, began even to 
demolish some temples in 1633, and reinstalled he pilgrimage tax for Hindus: 
conversions to Hinduism which had occurred, though rarely, were again pro- 
hibited. Yet a work like the Mir‘ar a/-makhlagar, a Persian version of a Sans- 
krit treatise on Hindu cosmology, was composed in his reign (1631) by 
‘Abdurrahman Chishti from the Sabiriyya centre in Rudauli.\” ‘Abduthakim. 
Sialkoti dedicated to the Emperor the Risala al-khaganiyya, which deals with 
the qualities of God, and Molla Mahmud Jaunpuri, the philosopher, was 
invited to Agra. This scholar’s main work, Al-hikma al-baligha, to which he 
chose to write his own commentary, Ashoshams al-bazigha, became the stan- 
dard work on philosophy, prescribed in the final course in the major religious 
institutions in India, such as the Firangi Mahal, whose founder, like many 
others, commented upon it. Molla Mahmud was not inclined towards wahdar 
al-wujtid and refuted the relevant theories of Muhibbullah Allahabadi, while 
his compatriot, ‘Abdurrashid Jaunpur, was—contrary to him—"so absorbed 
in the study of Ibn ‘Arabi's work that he declined an invitation of 
Shahjahan’.”* 

The emperor continued the traditional tripartition of the religious ad- 
ministration, the chief gadr being in charge of problems of the shart‘a, the 
sade as-sudar of the endowments, and the mudtasib acting as censor of public 
morals. Muslim festivals were lavishly endowed—30,000 rupees were spent in 
Ramadan, and 10,000 rupees each in the months of Muharram, Rajab, 
Sha‘ban and Rabi‘ al-awwal. On the other hand Shahjahan surrounded 
himself with a splendid array of poets, painters and artists and was perhaps 
the greatest connoisseur of luxury goods in his time; he also indulged in: 
cessantly in building. In 1638, when the Taj Mahal was still under construc: 
Hon, he laid the foundation-stone of Delhi Fort, the Lal Qila, ‘Red Fort’. The 
Jami Masjid opposite the fort was built between 1648 and 1650 so that the new 
“classicistic’ Delhi became known as Shahjahanabad, The Windsor Shah- 
Jahannama with its superb miniatures reflects the glory of his reign, for he en- 
joyed being portrayed in full imperial majesty in the midst of his nobles. His 
last years, however, were overshadowed by the conflicts between his sons, 
Dara Shikoh and Aurangzeb, in whom the tendencies inherent in Indian Islam 
‘seemed to be personified: Dara representing the search for a common basis, & 
‘mystical’ identity between Islam and Hinduism—built upon the first half of 
the profession of faith, e.g., “There is no deity save God’ , to which mystically- 
minded Hindus could as well subscribe, while Aurangzeb, possibly under 
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Nagshbandi influence, laid emphasis on the singularity of Islam as expressed 
in the second half of the profession of faith: ‘Muhammad is the Messenger of 
God’, by which Islam is singled out as a particular religion whose limits are 
determined by the law brought by the Prophet. 

When Ahmad Sirhindi died in 1624, Jahangir’s eldest grandson was nine 
years old. Dara Shikoh was born on March 19, 1615, ten years afier the death 
of his great-grandfather Akbar, whose ideals he tried to revive. Like Jahangir, 
Dara was born in Ajmer, where his father Khurram had prayed for a son, 
That explains perhaps the father's excessive fondness for his eldest son, a 
fondness that disturbed Aurangzeb deeply. Shahjahan ascended the throne in 
1627, but the heir apparent showed more interest in reading, calligraphy and 
mysticism than in practical politics while ‘Alamgir Aurangzeb, junior to him 
by four years, excelled already as a mere boy in many virtues: Kalim, the poet 
laureate, dramatically describes the fifteen years' old prince's successful fight 
with a wild elephant, a scene that forms also the subject of some miniatures, 
‘At the age of 18 Aurangzeb was appointed governor of the Deccan. An carly 
visit with his father at the sanctuary of Mian Mir in Lahore, where the ailing 
boy was miraculously cured, was probably decisive for Dara's development; 
contrary to the Moghul allegiance to the Chishtiyya, he later became affiliated 
to the Qadiriyya order. 

‘The first Qudiri Sufis found their way to the Subcontinent in the early 15th 
century,” but the Qadiriyya was formally introduced in the Subcontinent by a 
descendant of the founder, Shaikh Bandagi Muhammad Ghauth (4. 1517), 
who settled in 1482 in Lech; the house of the sa/jadanishin is still the centre of 
the order in Pakistan, where the records of the silsila are kept, From Ucch the 
order spread through the southern Punjab where Shaikh Da’ud, inspired by 
visions during his stay at Farid Ganj-t Shakar’s shrine, founded the first cen- 
tre between Multan and Pakpattan, as his faithful admirer, Bada’uni, tells 
Then the Qadiriyya reached Sind, and there, in Sehwan, Mir Muhammad ibn 
Qadi Saindino, called Mian Mir, was born in 1550, shortly before his maternal 
grandfather Qudi Qadan, the first noted Sindhi mystical poet, died. Mian Mir 
settled in Lahore, leading & celibate life, Miniatures show him with his shaw! 
tied around his knees and back so ax to form a kind of ‘chair’, the arthritic 
fingers keeping a rosary, The saint died in 1635 and is buried in a lovely 














Asma zivarar in Kaltakahar in the Salt Range. Pakistan, is defined, by a modert inser 
ion, as the place where two grandsons of Abdulgadir Gilani were slain by the Hindus 
'$66/1170-1, That would be the first date of Qadiet presence in the Subcontinent. In Bijapur, f 
traces are found in 1422. 
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mausoleum in the Cantonment area of Lahore. Iqbal sings in the Asrari 
khade AMS): 

He was the Mute of love's musics 

His vom protects our city ftom all are. ** 
Dara devoted his Persian book Sakina’ al-auliya to the memory of Mian Mir, 
his friends and his saintly sister, Bibi Jamal Khatun (4. after 1639). 

Mian Mir’s khalife, Molla Shah Badakhshi, whose disciple Dara became in 
1640 in Kashmir, was, contrary to his master, a prolific writer, He discovered. 
in Dara and even more in his elder sister Jahanara excellent subjects for 
spiritual education, and the young prince was for him not so much the worldly. 
sahibgiran, “the Lord of the felicitious conjunction* (as Timur and Shahjahan 
were called) but more than that: “the st//bgiran of the heart’, Dara himself 
asserts that: 

{ithe prime of my youth a voice from the Uncen addressed me Fou times saying: *Giod will 
{ive you something that has not been conferred upon any emperor of the world" 
‘And Jahanara Begum, who after her mother’s death had become the beloved 
and respected First Lady of the Empire, says in the same strain: 
he descendants of Timut, only we two, brother and sister, were fortunate to obtain 
is Feliity. None of out forefathers had tread this path in quest of God and in search for 
he Truth" 
To be sure, the prince did not care much for austerities but felt with Maulana 
Rumi's expression that ‘worldliness means, not remembering God, It does not 
consist either in dress or in having sons and wife’, But he apparently learnt to 
practise habs-/ dam, the retention of breath in dhikr, as taught by Molla Shah 
as by most Indian Sufis, 

In spite of various assignments, including the abortive attempt to reconquer 
the strategically and economically important citadel of Qandahar from the 
Persians in 1653—an attempt in which even the good soldier Aurangzeb had 
failed twice before—Dara Shikoh usually found a way to delegate his duties to 
others so that he could devote himself to his studies. It is said that he accepted. 
the governorship of Allahabad in 1645 (although he never resided there) simp- 
ly because he wanted to be close to the leading mystic of the city, Shaikh 
Muhibbullah, with whom he corresponded about mystical topics. 

Muhibbullah (1587-1648), a descendant of Farid Ganj-i Shakar and 
member of the Chishti Sabiri school of Rudauli, had settled in Allahabad in 
1628, He was one of the most outspoken defenders of Ibn ‘Arabi's wahdat al- 
wwjad and wrote Persian and Arabic commentaries on the Fuss al-hikam, 
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but his favourite book was ‘raqi's Lama‘ar. His Sufi commentary on the 
Koran, Tarjamat al-kitab, and his numerous other works gained him the sur- 
name ‘the Ibn ‘Arabi of India’; in fact, his Anfas al-khawass is built, like the 
Magister Magnus’ Fusas al-hikam, around the various prophets and saints, 
who form the basis for his mystical theories. Although Muhibbullah, like 
formerly “Abdulquddus Gangohi who belonged to the same order, emphasiz- 
ed the importance of religious observances, he was accused of heresy, and the 
ulema even issued a fatwa to have him executed, though without success. Still 
Aurangzeb summoned his successor and threatened him with burning the 
shaikh’s book in which he had claimed, among other things, that Gabriel is 
ot a wingedt angel but rather a hidden spititual power in the Prophet—a 
statement that sounds like a prefiguration of later trends of demythologiza- 
tion,** 

Dara Shikoh’s numerous Persian works were written in fast sequence, and 
he was not exactly modest in his claims: 





Consider this to be a work of gad (the Alfnighty), not of Quit (the prince’s pew inate, 
meaning that he regarded his words as divinely inspired. But although his 
Diwan is called Iksiri a'zam, “The Mightiest Elixit’, his verse is fairly 
pedestrian. The contents are those of Sufi poetry in general: Paradise is where 
ho mulla is; immediate spiritual experience is contrasted with blind imita- 
tion—topics that permeate Indian mystical poctry up to Iqbal, who starts 
from the opposite view point and yet reaches similar conclusions. Dara felt the 
Unity of Being everywhere, and so he changed the initial formula ‘In the name 
‘of God...” into the verse: 





{In the name of Him who has no name, 
Who lifts His head at every name you cal 
For the main objective of his numerous studies in Sufi history and thought 
‘was fo find a common denominator for Islam and Hinduism. The title of his 
book Maj/ma’ al-bahrain, “The Mingling of the Two Oceans’ (Sura 18/60) 
points to this ideal. In this work the prince tried to compare Sufi expressions 
with technical terms of Hinduism, as it had been done during Akbar’s time by 
Mir ‘Abdulwahid Bilgrami,”* Part of Dara’s attempt at reconciliation were his 
disputations with the Hindu sage Baba Lal Day; but his greatest undertaking 
‘was the translation of fifty Upanishads into Persian, which he called Sirr-/ 
akbar, “The Greatest Mystery’, or Sirr al-asrar, This translation was made in 
1657 with the help of some Pandits. Dara regarded the Upanishads as ‘a book 


Rizvi, Revivalist Movements, p. 994 ff 
Mie Abstutwahid Bilyram), d. afer 1572, Muga'iy-i Hind, of S.A. A. Rlevi, Benares, 
quoted in Ries, Revivaliat Movements p. OL 
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that is hidden’ (Sura 56/78), and since the Koran thus points 10 it, its 
knowledge is incumbent upon the Muslims, for it is "a treasure-house of 
monotheism’, Dara’s translation forms the basis for Anquetil Duperron's 
Latin version of the Oupnek“hat, id ext secretum tegendum, which at its 
publication in 1801 fascinated many European thinkers.** 

Dara's mysticism remained on the theoretical level; he had no way to imple- 
ment it in practical polities, which would have been difficult anyway, When 
Shahjahan fell ill in 1657, Aurangzeb seized the opportunity to fight against 
the heir apparent and finally defeated him, His faithful wife, Nadira Begum, 
who accompanied him, died on the road; Dara sent some of his few soldiers 
back to carry her body to Lahore that she might be buried close to Mian Mir 
as she had wished, Aurangzeb soon afterwards apprehended him; he was 
found guilty of apostasy and was executed together with one of his sons in 
1659. His sister continued the mystical tradition; a gifted writer, she attained 
such an extraordinary development that Molla Shah considered her to be wor- 
thy of being his Khalifa if that had been possible. Molla Shah died in in pover= 
ty 1661; Jahanara outlived him for twenty years and is buried in the Nizamud- 
din compound in Delhi. 

It was probably not only Dara’s vivid interest in Sufism and his attempt to 
acknowledge the values of Hinduism that enraged his brother. It may have 
been also the unusual people with whom he surrounded himself. His private 
secretary was the gifted Hindu writer Chandarbhan Brahman, a disciple of 
‘Abduthakim Sialkoti; but even European visitors marvelled at the strange 
figure of the juif et athéiste Sarmad, Sarmad was a Persian or Armenian Jew 
who had studied Christian and Islamic theology, partly with Molla Sadra of 
Shiraz, whose philosophical works were just being introduced in India by 
‘Abdulhakim Sialkot, Sarmad converted to Islam, became a merchant, lived 
some time in the port of Thatta, an important trade centre and factory of the 
East India Company; there he fell in love with a Sindhi Hindu bay and 
became a dervish, in all likelihood under the shock of an overwhelming 
mystical love, Via Golkonda he reached Delhi where he joined Dara's en- 
(ourage and was addressed by the prince as ‘my master and preceptor’. He us- 
ed to walk around stark naked, defending himself before the prince with the 
punning quatrain: 


The One who gave you royal glory (shih oh) 
Gave us all the implements of confusion— 
Me gave a dress to everyone whose faults He saw; 
To the immaculate He gave the dress of nudity.” 


* For an account of editions of his works, 3. A. Schimmel, “Islamic Literatures of India’, in J. 
Gonda, History af Indian Literature, Wiesbaden 1973, p. 39, note 178, 
© Tram, Armaghani Pak. p. 236. 
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‘Sarmad's quatrains belong to the finest expressions of ‘mystical, antinomian: 
thought; in their deep melancholia they seem to foreshadow his sad end: he 
followed the line of Hallaj and °Ainulqudat Hamadhani, like them regarding 
Satan as the true lover and monotheist since he would prostrate himself only 
before God and would rather suffer the curse of his Divine Beloved than 
disobey His pre-eternal 


‘Sarmad, do Wot talk about the Ka'ba and monastery, 

‘Do not walk in the street of doubt like those gone asiray! 

Go, Jean the art of servantahip from Satan 

Chose one direction of prayer, and do ot prostrate yoursef before anyone else! 








Like his models, Hallaj and ‘Ainulqudat, Sarmad, too, was executed (1661). 
He rejoiced at the hangman's coming: 


‘A charming one, who was our friend, cut my head {rom the body— 
‘He made the story short; otherwive there would have been much beadace.°* 


‘The executioner was for him only another manifestation of the Beloved. He 
was buried close to the Great Mosque in Delhi, and the modest tomb of ‘Sar 
mad the Martyr’ is still being visited. His thoughts about Satan as the true 
lover and model monotheist are echoed, a century later, in Shah ‘Abdullatif's 
Sindhi poetry and, in a certain way, in Iqbal’s satanology. 

Another member of Dara’s circle was Muhsin Fani (d. 1670), once a disciple 
of Muhibbutiah Allahabadi, Mubsin, who usually lived in Kashmir where 
Dara, as all members of the Moghul court, spent most of his summers, wrote 
learned theological works and composed mediocre Persian poetry which 
abounds in the imagery of Essential Unity. He was for a long time credited 
with the Dabistan-/ madhahib, a strange work on comparative religion which, 
however, seems 10 originate from the pen of a Parsi author who tried to 
describe the characteristics of the religious currents in India; the book is, even 
in its English translation, utterly confused, although it contains some in- 
teresting observations about Parsis, Christians, Hindus, Tibetans, Jews, 
Philosophers and Sufis, 

Shahjahan died in Agra in 1666; his daughter Jahanara kept him company 
during his last years, and his granddaughter Zebunnisa followed her aunt's ex- 
ample by chosing the path of scholarship and mysticism. This daughter of 
Aurangzeb had a number of learned works translated into Persian, among 
them Fakhruddin Razi's Ta/str which appeared in Mulla Safiuddin's render- 


* Id. p. 238. 
© B.A. Hashmi, Sarma, 1C VHt 1933, VIL 1934, Ann uncritical appraisal by J. A. Lrehiet, 
Sarmad,, (lewish Saint of India), Radha Seari Sassany Beas, Punjab, 1966 
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ing as Zeb-/ tafasir. Zebunnisa was also a poctess who wrote Persian poetry 
under the pen-name of Makhf?, “Hidden, or Zeb." Her sister Zinatunnisa, 
like all of Aurangzeb's daughters endowed with excellent religious education 
was famous for her charity; she built numerous caravansarais and the fine 
Zinat al-masajid mosque in Delhi. 

Her father, Aurangzeb ‘Alamgir, is blamed by most historians for his stern, 
orthodox attitude. Indeed, his whole reign is characterized by a constantly 
hardening attitude toward the more enjoyable aspects of life. He gave up 
customs that had long been practised at the Moghul court, like the darshan, 
when the emperor showed himself every morning at a window so that his sub> 
jects were blessed by his radiant view; likewise the weighing against gold and 
silver that had been customary at a person's birthday or at other festivities was 
abolished, although the money from this act was then distributed fo the poor. 
Prohibition was enforced, and after the eleventh year of his reign Aurangzeb 
disallowed music in his presence. Painting too was no longer encouraged by 
the ruler, and official historiography stopped, Still, in all these fields the tradir 
tion continued—the poets, who had been writing in an increasingly difficult 
Persian style, developed now an idiom that was far away from the realities of 
life; painting continued at the minor courts of Hindu and Muslim rulers, and 
the historians composed their chronicles in spite of the imperial verdict, or 
migrated to places where their services were welcome. 

When Aurangzeb reached his 61st year, in 1678, he turned even more 
strongly against worldly pleasures; towards the end of his life, in 1699, he 
stopped the Muharram festivities. Some temples were destroyed during his 
reign: and, abolishing a great number of irregular taxes, he re-introduced the 
Jizya. He also tried to win over Hindus by promising them government offices 
a shart-i Islam, provided they embraced Islam, The legal decisions, known 
as Farawa-y/ Salamgiri, which were collected and edited by a group of leading 
jurisconsults under the chairman Nizamuddin Burhanpuri, whom the 
emperor had known from his early days in the Deccan, is an important docus 
ment for the legal history of Muslim India and allows many insights into 
Muslim institutions in the later 17th century. 

Aurangzeb disliked exaggerated mystical claims and the ‘dangerous’ a(- 
titude of the representatives of wahdat al-wujad as well as popular saint wor- 














* Fifty Poems trans. by Magan Lal and J. D. Westbrook, London 1913, Lahore 1984. The 
Identity of Maki és stilt disputed. Some scholars hold that MakA/T is a male poet's pen name 
while the princess wrote under the sakhallus “Zeb 

“* The Zinat akmasajid on the bank of the Juma became the meeting place of Urdu poets in 
the early 18th century. sd 

"The Fardwa-yi ‘Alameirt ed, in 6 volumes Bulag 1276 n/1839, 
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ship, but he was fond of moderate Sufism. He was moved to tears when 

Rumi's Mathnawt was recited before him and visited holy men like “Abd- 

ullatif Burhanpuri who advised him to lead a virtuous life, to fix stipends for 

deserving people who trust in God, and to protect the oppressed. In fact, in 
the war of succession the Sufis of Burhanpur sided with him as did most of the 
sayyids while the Shia leaders, among them the influential Barah sayyids, had 
generally supported Dara. Aurangzeb’s modestly mystical attitude is alluded 
to in a praise poem which Ghanimat Kunjahi (d, 1695), a typical ‘escapist’ 
poet of the age, devoted to him: 
‘On the throne of the sultanate the glory of Jamshes, 
{In the seclusion (thatwar) he was Uorahinn tha Adham...* 
thus comparing him to the legendary Bactrian prince who gave up his 
kingdom to travel on the path of asceticism. 

Aurangzeb also took an interest in Muslim education, During his time the 
Firangi Mahal in Lucknow developed from modest beginnings into a leading 
College, and the emperor was always willing to give grants fo poor students in 
Proportion in their proficiency. But his famous complaint about the inade- 
quacy of methodology in Muslim education, which Bernier related from the 
ruler, is most certainly a fabrication by the French visitor, probably spun out 
Of some remarks of Aurangzeb, in order to offer his own impressions about 
Muslim schools in India,"" For Aurangzeb’s reign was not devoid of fine 
scholars in the traditional sciences. Abu Sa‘id Molla Jiwan (d. 1717), the 
specialist in Muslim jurisprudence and philosophy, with whom the emperor 
ead Ghazzali's hyd" ‘ulam ad-din, is as remarkable as his colleague Muhibb- 
ullah Bihari (d. 1707), the gadi of Lucknow who was then promoted to the of- 
fice of chief qadh; his Musallam ath-thubat (chronogram 1109 = 1697) is one 
of the important later textbooks on ual a/-figh and was appreciated even in 
Egypt, while his Sullam al-‘wlum is regarded as the best Indian work on logic. 
‘Among the poets, Nasir ‘Ali Sirhindi (d. 1697) is an interesting figure; he ac- 
companied Zwifiqar Khan in his military operation in the Carnatic and paid a 
poetical hommage to Shaikh Hamiduddin Auliya of Kanchi and later in life 
Joined the Naqshbandiyya order. He and the more important Mirza Bedil (d. 
1721) deserve detailed studies, the intrinsic difficulties of their style not- 
withstanding. Bedil’s dynamic worldview deeply impressed lqbal, ay he ad- 
mits in his notebook of 1910, and his lyrics and prose works are intensely 
studied in Afghanistan and Muslim Central Asia. 

‘Aurangzeb's efforts to restore the Islamic character of the House of Timur 











© Yhraim, Armaghond Pak, p. 248 
© Asia Ahmad, An Intellectual History of fskamt in the Subcontinent, dinburyh 196%, p. $8 
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have often been branded as sheer fanaticism and were negatively compared 
with Akbar's benevolent attitude towards the Hindus and other non-Istamic 
communities, But the emperor had to fight against heavy odds, His fate was 
tied in with that of the Deccan ever since he had been viceroy in the south at 
the age of eighteen. As other princes before him he mercilessly got rid of his 
brothers—in the war of succession the first victim was his elder brother Shah 
Shuja‘, who had been governor of Bengal and was a Shia. Following that, in 
the same year of 1659, the heir apparent Dara Shikoh was executed as a 
heretic, and two years later the execution of the youngest brother, Murad, 
‘who had been imprisoned in Gwalior, took place. That was only the beginning 
of an almost interminable series of wars, and at one time or the other 
Aurangzeb had to imprison ail his five sons except one. The Sikh incurred his 
wrath, and the execution of their leader Guru Teg Bahadur in 1675 led to 
violent actions of the community which was to extend its influence during the 
next 150 years over the predominantly Muslim area in the northwest of the 
Subcontinent. The Pathans—both Afridis and Yusufzai—formerly rather 
loyal to the Moghuls, revolted. Their able leader Khushhal Khan Khattak (d. 
1689) is renowned not only as an ardent fighter for freedom from foreign ad- 
ministration, but also as the best and most prolific poet in his mother tongue, 
who sang delightful love songs, mystical words of wisdom and passionate 
complaints from prison in his native Pashto. Although some Rajputs still 
maintained friedly relations with Aurangzeb, others rebelled, causing 
longstanding feuds and wars in the central provinces, while the Marathas rose 
in the Deccan under their able leader Shivaji (4. 1680) and demoralized the 
Moghul troops, For more than a century they continued their constant fight 
against the Muslim powers that represented law and order, 

In 1681 Aurangzeb once more went to Bushanpur, never to return to Delhi, 
From that base, Bijapur and Golkonda were finally annexed in 1686 and 1687, 
It Is told about the last ruler of Golkonda, Abu’l-Hasan Tana Shah: 

‘When finally caprured by Aurangzeb’s officers. be invited his capiors 10 breakfast with 
him, then explained how with equal indifference he accepted pleasure and pain a gifs of 
God, who had made him a begaar, and thet a king, and ther again a beggar." 
The Shia kingdoms of the South, which the Moghuls had always regarded as a 
possible source of danger because of their friendly relations with Shia Iran, 
Were thus eliminated; but now the Moghul Empire was left without the 
southern bulwark to protect it from the Marathas. The morals of the army 
deteriorated, the discipline of the imperial officers was lax, and the state's 








' Mark Zebrowski, Portrait of Tana Shah, in S.C. Welch, A Flower from every Meadow, 
Nr. 79. 
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financial resources began to fail. At the same time, European influence in In- 

dia spread and waxed stronger. The Portuguese, whose presence had disturb- 

ed the Indians since 1498, were followed by the British East India Company 
with settlements and factories in various parts between Thatta and Bengal; 

Bombay was acquired in 1661 by King Charles 11 as part of the dowry of his 

Portuguese wife, Catherine of Braganza. The French, who began to covet the 
_ treasures of India, settled in 1688 in Pondicherry; the Dutch had a few minor 
settlements, 

Like his forefathers Aurangzeb was a good writer, and his letters allow us 
aan insight into his soul. The last letters reveal the fears of a man who, in spite 
of all outward glory and apparent harshness, was very well aware of his 
failure; 

Tknow not who f am, where I shall go, oF whar will happen 10 his sinner full of in 
The last miniatures painted during his reign show him, nearing ninety, on his 
“throne, bent over his rosary and counting the prayer beads. He, who had 

hoped to restore Muslim glory and power and to extend the empire to its 

widest possible limits was not able to consolidate this empire. It fell in pieces 

immediately after he died on March 3, 1707. 








CHAPTER FOUR 


MUSLIM LIFE AND CUSTOMS—SAINTS AND THEIR TOMBS— 
MYSTICAL FOLK POETRY 


‘The customs, rites and rituals that crystallized in the first centuries of 
Islamic rule in India were to remain more or less unchanged for the centuries 
to come, It goes without saying that in a vast area like the Indo-Pakistan Sub- 
continent many local customs were incorporated into the basic forms of 
religious life; on the lower level, superstitions, magic, and various unorthodox: 
trends can be observed here as in other parts of the Muslim world, and the 
reformers in the 18th to 20th centuries never ceased attacking them, On the 
higher level, influence from Hathayoga can be traced in some writings of 
medieval Sufis in Bengal and Hindustan. But one should not overemphasize 
them; on the whole the life of the Indian Muslims was patterned according to 
the injunctions of the Koran and the swnna of the Prophet, and thus resembles 
in its fundamentals Muslim life anywhere, 

The religious centre of tife is the mosque, be it the small masjid or be it the 
congregational jam‘, for contrary to the Hindu ideal of ‘retiring in the forest’ 
in advanced age, the Muslims knew that it was meritorious to perform the cen- 
rite, ritual prayer, in congregation, and the larger the congregation the 
Joseph Horovitz writes: 








The number of mosques is surprisingly great, sometimes even in small places; the hath, 
particularly common in todia, although rarely found in inscriptions af other countries, €.. 
“Whose buildeth for Ged a place of worship, be i like a nest of a gaia bird, God buildeth 
{06 him house in Parade” may have served a an incentive to many a pious man to build a 
mosque; but we are probably not far from the truth if we ascribe the wish of many a builder 
‘of them also to the influence of the Hindu environment where it was, und iv even nowadays, 
the ambition of every rich man 10 have a temple Of his ow, 





To this explanation one may prefer the idea that the builders wanted (0 pro- 
duce a visible sign of Islamic presence in a foreign environment—for the 
oldest minarets, such as Qutub Minar in Delhi and Chand Minar in 
Daulatabad (1445) can be interpreted as ‘Towers of Glory’, 

‘The plan of the oldest known mosque in the Subcontinent, that of Bham- 
bhore (Sind) is derived from that of contemporary mosques in Abbasid Iraq, 





" Horovits, "A List of published Mohammedan Inscriptions of India’, 


Epieraphia Indo 
Moslemica, M1, Calcutta 1909-10, p. 15, ae : 
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_but generally the style of the mosques varies according to local customs:! in 

the desert or the mountain areas of Sind and Balochistan one finds simple 
namazgahs made of stones which encircle a rectangular place whose western 
side, facing the gibla, is marked by a semicircle. Sometimes the stones are ar- 
ranged in decorative patterns. Behind the mihrab a branch of a tree may be 
found, perhaps a reminiscence of the early Arab custom to mark the direction 
to Mecea by placing a lance in the ground. The boatsmen in Makran use old 
bamboo oars bound together by outworn fishing nets to produce @ place for 
‘Worship, and a visitor saw in this area a namazgah surrounded by the palates 
‘of sawfishes. In the salt mines of Khewra (Punjab) a prayer-place is built from 
multicoloured bricks of salt, In areas where more trees are available, as in the 
‘ldgah of the Dyers in Dadu (Sind), trees are placed like columns in the 
enclosure and spread welcome shade with their branches. Often, a little broom 
is left in the enclosure so that the area can be kept clean, and the entrance is 
always barred 10 keep animals out, Huts made of acacia twigs can serve as 
‘masjid in the Thar desert, while in the Northwestern Frontier one finds small 
‘prayer houses made of rock with a roof of juniper trunks. In Pakistan's nor- 
thernmost part, small mosques with artistic woodcarvings are found, which 
may even have a summer and a winter prayer room due fo the extreme 
climate. On the other hand, the mosques of the Mapillas at the Coromandel 
oust resemble the turretlike Shiva temples, and some of the modern mosques 
In Chittagong, with their playful network of thin wooden structures at the 
roof and the minaret give an almost East Asian impression, 

The rulers of Indo-Pakistan immortalized their names by building most 
beautiful places of worship. The Adhai din ka jhonpra in Ajmer, which, like 
{its contemporary, the Quwwat al-Islam mosque in Delhi, was built to a large 
extent from the spoils of Hindu temples, shows some superb Kuflc inscrip- 
tions on its high vaults. Wherever the Muslims reached in the following cen- 
turies, a congregational mosque was required; and places like Jaunpur, Man- 
du, Gaur and particularly Ahmadabad show the various stages of adaptation 
of Indian techniques and the development of new styles so that the main mos- 
que in Ahmadabad seems to ‘indicate the intention to endow the mosque with 
the inwardness of the temple’,’ Persian architects transplanted Persian 
‘stylistic features to India, but often Hindu workers were used in the construc 
tion so that the mosques sometimes assumed a character quite different from 
those in the central and western parts of the Islamic world. Tughlugid mos- 
ques are utterly simple, built of tall stones, while a century later large prayer 














* For the following see M. G. Kooieceny, “Unbeachtete maslimische Kultsiatien in Pakistan’, 
Boesster-Archiy, XXIV, 197-215. 
*M. Mujeeb, Islamic Influence, p. 5 
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halls were adorned with forest-like carved pillars. The roof constructions of- 
fer elegant sohutions; for contrary to the Hindu temple the mosque needed a 
vast central room—open or covered=for the praying congregation, The 
material varies according to the area; stone was used in most of the central 
provinces, brick in Bengal, where stone is not found; Kashmiri mosques, built 
of wood, assume the pyramidic shape of traditional temples. The combination 
of red sandstone and white marble, and finally the exclusive use of white mar~ 
ble in Moghul architecture has produced buildings that appear to the Western 
spectator as beauty materialized. But even the provincial Moghul style, far 
away from Agra, Dethi and Lahore, has a charm of its own; a fine example is, 
the Great Mosque of Thatta (1635) with its ninety-two small domes and the 
complicated star motifs in coloured tiles in the entrance portico. Coloured 
liles were popular in Sind, with its long-standing tradition of pottery, and in 
the Punjab; the tiles of the Wazir Khan Mosque in Lahore are typical of the 
flower decoration used on religious and profane buildings in the later Moghul 
period. The traditional Moghul mosque, with its polygonous, tapering 
minarets that are crowned by little helmet-like pavillions, was imitated for 
centuries, and only recently some mosques in modern style, resembling 
elegant big white tents with slim minarets have been erected in Pakistan 
(Lahore; Karachi Defence Mosque), 

Special attention should be paid to the inscriptions that were used on 
religious buildings. First, is rare cases, the classical, often plaited, Kufic is. 
found, but almost simultaneously huge maskh characters appear (thus on the 
Qutub Minar) which usually lack the elegance of inscriptions farther west: to 
produce Arabic lettering was certainly not easy for the Hindu stone-cutters. 
Complicated forms, too, were used, such as rughra, mirrored script, rosettes, 
etc, In Moghul times the Koranic inscriptions in Agra, Sikandra and Delhi are 
of flawless beauty, Highest standards were met in the nasta‘liq of Persian 
(often poetical) texts. 

‘The use of Arabic is almontentiely confined 10 inscriptions of mosques and tombs. But its 
place on these later has been early taken by Persian which, from about the tenth century 
TAUM, we find frequently resorted 10 even 08 mosques... Quotations from the Koran oF 
‘hadith ate {requently met within the incriptions...* 
Later one not rarely finds Persian poetical inscriptions of historical content, 
and the author might give the date of its completion in a clever chronogram: 
Mir Ma‘sum calls his Memorial Tower in Sukkur sdq-i Sarsh-i barrin, ‘the leg 
of the lofty Divine Throne’ = 1003/1594, 
Since the inscriptions were unintelligible to the normal Muslim, they mi; 











* Horovits, “A List’. p. 10, 
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gain a sanctity of their own, and the difficult styles used in epigraphy, par- 
ticularly artistic combinations of letters in rughra style, made them appear 
highly enigmatic even 1 those who knew at least some Arabic or Persian, 
Thus it happened in Bengal that 
they are poured over with milk and oil by votaries who look upon them as powerful amulets 
Or by the sick who catch the dripping hquid and get cured.’ 
After all, the words of the Koran carry in themselves a strong baraka, blessing 
power, even though one does not understand them, 

Besides the mosques, in which the architectural ideals of the Mustim rulers 
Were expressed best, one finds the “Idgah, a large place with a simple enclosure 
ind a prayer niche, where the faithful use to assemble for the morning prayers 
at the Yd ul-fipr and “Id ul-adha; they rarely claim outstanding architectural 
beauty, 

Religion also largely determined the style of housing and clothing. The 
Muslim custom of segregation made it necessary to construct the house for 
this purpose—hence the importance of a central courtyard for the ladies 
where they could take fresh air without being seen from outside; of special 
bathrooms, etc. Logically, in these closed compounds a typical women’s 
idiom developed in the various indigenous Indian languages, 

Dress too was distinct from that of the Hindu neighbours. Tailored 
clothing, as M. Mujecb remarks, is closely connected with the Muslims who 
could barely perform their prayers in draped or tied clothing, as the women 
fceded a decent covering from ankles to neck.* Indian miniatures allow us a 
glimpse at the various fashions at Jeast in the upper classes. A shirt and wide 
trousers (to facilitate prostrations and genuflections in prayer) as well as a cap 
‘were the essential features of a man’s dress, which of course could vary from 
the simplest to the most expensive material. Silk, however, was regarded as 
unfitting for pious men; likewise, the yellow colour was avoided. The jackets 
‘of the Muslims were fastened on the left, those of the Hindus on the right; in 
‘cold days one might wear a waistcoat, often of embroidered velvet. Under 
British influence, the long black coat, angarkha or shirwant, closed 10 the 
neck and worn over the wide white shalwar emerged as a semi-official dress, 
‘The normal headgear in old times was the turban, from whose shape, materi 
and style of binding one could easily recognize descent, profession and home 
‘of a man—be it the huge and multifolded white turban of the Baloch 
tribesman, the white or blue turban with a long hanging or stiff starched end 
wound around a gold-embroidered skull cap as worn by many Pathans, the 





© 1d... 16, quoting Blochmann from the JASB XLIV p. 290, 
* Mujeeb, Islamic Influence, p. U1 
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Sindi style with the upper end plaited like a fan, or the elegant small Moghul 
and Rajput turbans which are known from miniatures. In some regions, as in 
Sind, tight caps of peculiar shape, embroidered with mirrors, were and are 
still common, as are the round double rimmed brownish felt caps of the 
Pathans in Swat, The introduction of the Turkish fez (turAT fopf) by Sir Sayyid 
Ahmad Khan in the 1870's was a sign of daring modernism. 

Men are supposed (0 wear a beard according to the Prophetic tradition that 
‘the beard is the light of God’. In old age one might dye the beard with henna, 

The female attire is likewise variegated, the Muslim ladies preferring 
shalwar amis or kurta, the long baggy trousers with a wide or tight shirt. 
However, the graceful saree was adapted by many women; the gharara, full 
flared pants with a shirt, became more and more a festive dress. A dapatta, a 
Jong scarf, is required so that the head and if necessary the face, can be pro- 
perly covered. In noble families, a piece of wardrobe was worn only once and. 
then given away—; still a few years ago a venerable old Sindhi lady pitied us 
modern women who were not given every morning a new set of clothes by our 
husbands... If a purdah-observing woman goes out at all, she is covered by 
her black oF white burqa‘; she may even wear gloves to hide the skin of her 
hands. For more emancipated women ‘modest demeanour and a pair of 
sunglasses"? are usually the remnants of the veil, 

‘The whole life was regulated according to the strictest rules of etiquette, 
The example of the Prophet, as laid down in the traditions, has shaped the 
behaviour of Muslim society all over the world, and the emphasis which the 
Sufis laid on proper behaviour (adab) has tinged the life style largely, "Proper 
behaviour is the servant of religion’, is an old Sufi saying, and the children 
grew up according to time-honoured rules, learning how to address their 
elders, their friends, their servants; and to call a person be adab,—without 
proper etiquette—was the harshest insult. This etiquette showed itself in every 
aspect of life and proved an important help in times of disintegration. 

















Man's whole life from the moment of conception develops—or at least 
developed until recently—in this framework of religious etiquette. During 
pregnancy certain saints are invoked that a boy might be born: 


‘Weill take a vow that & som might be bors... 


* Doranine Jacobson, * The Vil Vee: Pura nd she Mua Parity the Bhopal Regon 

of Central India’, in Imtiaz Ahmad (ed.), Family, Kinship and Mrriuge. p. 

toech, inal Hocheculeder Ser Frm tm leu’ 2. Votskunde,' ‘Stuiigart 61/2, 
p 
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In some areas, thus in the Deccan, a special rite, sarmasa, was celebrated dur- 
ing the seventh month of pregnancy. In case of protracted labour amulets 
were hung around the woman or ‘water in which the beard of some holy man 
has been dipped is administered to her... 

‘The call to prayer is whispered into the newborn child’s left car, the profes- 
sion of faith in his right ear; some honey is put in his mouth, and a proper 
name is selected. Every boy, however, should bear the name of Muhammad or 
‘one of its derivations (Ahmad, Mustafa, ete.). Sometimes names are given by 
way of oracle: the first letter of any page of the Koran that is opened at ran- 
dom furnishing the letter by which the name should begin; or astrological con- 
siderations are made according to the name of the star that rules the hour, or 
the day of birth. Parents whose child is born through the intercession of 
saint may call a boy by names like Ghauth Bakhsh, ‘Gift of the Helper’ (= 
‘Abdulgadir Gilani), Sahibdina ‘Gift of the Lord’ or, in Sindhi, S@inrakhio, 
“the Lord has placed him’,'* or call him *So-and-so's slave’, like Ghulam 
Ghauth "the Help's servant’, In later days parents might express the year of 
the birth by a fitting name, like Ghulam-/ al-i Muhammad ‘the servant of 
Muhammad's family = 1194/1780, The sons of sayyids often put the word 
‘Shah alter their first name or Mir before the name (Husain Shah, Mir Dard). 

Indeed, the name of a child will to a certain extent be determined also by the 
clan or class in which he is born, for the Muslims in India are usually—rightly 
or wrongly—divided into four categories among whom the sayyyids as the Pro- 
phet's descendants play the most important role, They form the uppermost 
level among the ashraf, the noble families who claim foreign ancestry and are 
contrasted to the ajlaf, the low indigenous orders, Ashraf culture, being 
associated with the ruling classes, came to stand by and large for the ideal 
Muslim way of life. 

Sayyids often indicate their descent by designations such as Husaini, 
Kazimi, Rizwi(the latter ones particularly influential in India), or by the 
birthplace of their ancestor who migrated to India, like Gilani, Kirmani, 
Bukhari, The suyyids have to undergo special restrictions in accepting gifts, 
and sayyid women keep still stricter purda than other ladies so that some even 
do not allow a pregnant woman from outside to come close out of fear that a 












* Jafar Sharif/Herclots, fslam in India, p22. 

\ A ship in South fodia, devoted (0 “Abdulqadir Gilani, was named *Muhyluddin Bakhsh’, 
Koka, Arabic and Persian in Carnanc, p. 444, and Bada"uni (Munsathab 11, transl 243, text 
236) tells that he defivered an elephant 10 Akbar who ‘asked, “What is ts name?" I replied ‘Ram 
‘Prasad’, His Majesty replied, "Since all this success has been brought about through the Pir 
(Le, Salim Chishii, its name sball henceforth be Pir-Prasad”.* 
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future ‘man’ may contaminate her; and I heard a Pathan woman complain 
that her aunt who had been extremely conscious of her sayyidship was— 
alas!—now buried besides a Mirza, e.g., a member of Persian or Turkish 
families... 

The largest group among the Indian Muslims are the shaikh, who are 
supposed to be descendants of Quraishite families, but comprise most of the 
Hindu converts—Shaikh Muhammad Iqbal came from a converted Kashmiri 
Brahman family.—Families of Persian and Turkish origin were categorized as 
Moghul and often called Mirza, while those who had entered India with any 
of the Afghan tribes are the Pathan. Here as with the Baloch, the word Khan 
is placed after the proper name and may be followed by the tribal denomina- 
tion (Khushhal Khan Khattak; Jamal Khan Bugti); ethnic groups from the 
Punjab and other areus, too, tend to use their ancestral clan name as family 
name (Chima, Awan, Kanboh), 

Proper names like Bismillah, Insha Allah are predominantly found among 
the Pathans. But in other areas too Indian Muslims have a certain predilection 
for grandiose names such as ISjazulhagg, Mi‘rajuddin, Salimuzzaman, etc. 
These are not always correct from the grammatical viewpoint; thus Perso- 
Arabic compositions develop out of forms as were used among the illiterate: a 
simple Chiragh Din was later persianized to Chiragh-i Din, and out of this im= 
possible form the next, more educated generation might develop the good 
Arabic name Sirajuddin. Sometimes the origin of such compositions is dif- 
ficult (o discover, as in Jasimuddin; for names can be altered according to the 
local pronunciation with z and j often been interchanged. Sometimes siblings 
bear names beginning with the same letter, or rhyming with each other. Cer- 
tain Arabic nouns are in use for both males and females (Iqbal, Mumtaz, 
ctc,). Shiites or families with particular inclinations towards the Prophet's 
family—for instance Sunni sayyids—may express their love of “Ali and his 
descendants by names Ghulam Husain of Kalb ‘Ali, Upper class families 
like Persian names, particularly for girls; compound feminine names like 
Wigarunnisa, Amat al-Karim, etc, are likewise frequent, Sometimes Bibi 
precedes the name (Bibi Fatima) or B/ follows it (Pari Bi). In families attached 
to a special saint or pir the spiritual guide may chose the name for the 
newborn; in rural areas the landlord—even though he might be a Hindu-—was 
requested to name a tenant's boy; and Bada’uni, when still a loyal servant of 
Akbar, asked the emperor to select a fitting and blessed name for his newborn 
son, 

Once the baby is born, the women express their thanks in many songs. A 
Sindhi song in praise of the pir whose intercession has helped to give birth to a 
boy says: 
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Refrain: Your miracles, 0 Lord, God has shown ws. 
Much joy has appeared, © Lord, you made us forget grief and yorrow! 


‘Our pir ix famous among the pirs— 
Whoever was weeping, he makes him live in joy? 


Refrain: Your miracles... 


Nose ornaments have I made, solid, 
For the pir with his blissful mausoleum, who has taken away our grief! 


Refrain: Your miracles... 

“Arm decorations have 1 made, solid, 

‘As a praise for the Propher’s descendant who made appent the little son... 
On the sixth day one usually had chhart, the first bath of mother and child, 
when new clothes were distributed; similar festivities were held on the wwen- 
tieth and especially on the fortieth day with much merrymaking and, if possi- 
ble, sumptuous food.—A special rite might be performed if many children of 
@ mother had died in infancy. Shah Waliullah’s son ‘Abdul ‘aziz was cast, 
after the first bath, in the mikrab of the mosque to form a nadhr Allah, a 
votive gift for the Lord. In such cases a name that secures long life might also 
be chosen (Javid, ‘Abdulbaq?). 

When the newborn is seven days old (or a multiple of seven, up to 35) the 





_ hair is shaved for the first time, and its weight in silver is given as alms, The 


fagiga offering at this occasion consists usually of goats—two for a boy, one 
for a girl—which have to be absolutely without blemish, In some areas one 
has khir charar when the child is about five months old and gets its first food, 
generally some milk rice, besides mother’s milk. The weaning is also 
celebrated, usually at the age of two, which is the legally prescribed length of 
breastfeeding. 

When the child reaches the age of four years, four months and four days the 
ceremony of Bismillah is due, during which the mulla used to write the 
basmata with sandal paste and the child was supposed to lick it; often, the 
beginning of Sura 96, "Read, in the name of thy Lord...”” is recited, 
‘Sweetmeats are distributed, and in the case of little girls, the sidelocks are 
braided for the first time.—Circumeision, Khutna, takes place usually be- 
tween the age of seven and twelve; since this act is taken as a sign that the boy 
now really becomes part of the Muslim community, it is commonly called 
‘musulmant; in some areas the boy is led in a procession to a saint’s shrine at 
this occasion. The operation was usually performed by the barber, hajjam, 
whose wife often acted as a midwife. The boy is sent to school where he learns 
the Koran. In Sind one begins schooling, if possible, ona Wednesday, and the 
proud mother and aunts si 














Schimmel, “Hochreitstieder’, p. 227 
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My blessed litle hing, the boy shall read emt (jue? ‘amma, the last part of the 
The boy sl ead em shal ved the thirty pars ft the Kora, 

Shall go 1 school laughing, shall this shoulders joyfully, 

Shall obey his teachers. ete ee." 

When he has finished the Koran the tutor or teacher is given a robe of a pre- 
sent. The teacher's role is important; among other things he writes Td, poems 
and good wishes for the children at the occasion of the feasts, and receives an 
‘Sidr-gift from the parents. In many villages the zamindar or another well-to-do 
citizen builds a school (which may be just a small enclosure near a tree) where 
the boys learn the essentials of Islam; in higher ranking families the children, 
including the girls, were often tutored by private teachers in Arabic and Per~ 
sian so that they could not only perform their religious duties but also enjoy 
Persian poetry; to learn some calligraphy was also deemed necessary for a well 
educated person.—When the child was about nine years old, the roza Koshat 
was celebrated, i.e., the first time that it participated in the fasting during 
Ramadan. This occassion was not, as most other festivities, accompanied by 
music of merrymaking. 

‘Then comes the time for marriage,’* which ideally—at least according to the 
orthodox—should take place immediately after the girl's first menstruation; 
hence their constant refusal of marriage laws in both India and Pakistan 
where the age limit of sixteen is fixed. Many families prefer marriage in kin 
groups, particularly cross-cousins, for cousin marriage is regarded as con- 
tributing ‘to a more successful adjustment of the bride, to the conservation of 
economical resources, and cooperation between the relatives’."* In ethnical 
groups or the so-called ‘castes’ marriage outside the group is rare; thus the 
Kashmiris in the Punjab stil prefer to marry among themselves, and in some 
Of the lower classes the custom of first-cousin-marriage is continued with all 
rigidity so that a girl may have to wait until her future husband, who may be 
ten years junior to her, has reached puberty. Often, one reverts to exchange 
marriages, so that for the daughter that is ‘given away" a daughter-in-law 
from the bridegroom's family comes into the house; therefore large numbers 
of sons, otherwise coveted by the families, are not welcome, because then the 
brides become too expensive." In the upper class joint families, too, mat 
riages outside the family were rare since the polygamous system provided a 

“1 

* Cora Vreete-de Siuers. Pande, A Study of Mustim Women’s Life in Northern India, New 
York 1968, particularly Ch. It on avira marriages 

* 1D, Jacobson, “The Veil of Vietue’ p. 181 ff 

* Zekive Eglar, A Punjabi Vilage in Pakistan, Columbia Univ, Press New York 1960, 
.91ff. A young sayyid lady (old me in 1978 tha afer the bitth of her daughter she ‘stopped hav 
{ng children, for where should she find enough husbands for possible further daughters?" 
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rather wide choice of possible partners, and I heard an old Pir bitterly com- 

plain when his niece was married into another Pir's famil 

years we did not give away a girl of ours...!" Of course, the question of 

_ Kufawat, equality, plays an important role in the arrangement of marriages, 
and in the sayyid families as well as among the ruling classes a girl would 
rather be kept at home for even than be married to a non-sayyid husband. 
Only slowly are these rigid structures breaking up, with female education 
progressing. 

In cases where no interfamily marriage was envisaged, the mashafa or the 
barber's wife would always be well informed about possible matches and act 
‘4s go-between if necessary, The preparations for the wedding take a long time 

_ and are accompanied by complicated customs; but the central part on which 
_ the two parties have to agree is the mahr, the sum which the husband has 10 
Pay to his wife and whose amount is stipulated in the mikahnama. Although 
this contract, which is a must is every marriage, could secure the wife’s rights 
she usually was, and still is, not aware of the rights she, or her representative, 
can stipulate in the marriage contract. Marriages were, and still are, very ex: 
pensive, and not only the Lucknow writer Sharar complained a century ago of 
the ‘agd-i nikah "the extravagance of which causes hundreds of families 10 
become financially ruined’,'* but modern women's organisations and in 1978 
the Pakistan government have tried to interfere with the exaggerated luxury 
such as illuminations and sumptuous dinners for hundreds of guests. How: 
ever, for the women in traditional Muslim society, who rarely, if at all, left 
the house and had no other distraction, the arrangement and celebration 
_ of weddings was almost the only entertainment in life—hence their protests 
jainst the modern, forced austerity. 
The customs for the wedding ceremonies differ regionally. The exposition 
of the dowry is an important part of the festivity everywhere, as is the piercing 
of the bride's nose for the nose-ring. The procession of the bridegroom (nau 
shah ‘new king") which is called in parts of the country with a Turkish word 
sanchaq, ‘flag’, may go first to some saint’s tomb where a Fariha is recited. 
Rituals like the henna night, the ceremonial bathing of the bride, and the cut- 
ting of the bridal dress by seven happily married women, belong more to 
folklore than to religion; but the songs that are sung in Sind (and probably 
also in other regions) while the groom prays in the mosque reflect the pride of 
the participants in their Muslim tradition: 
Refrain: The one who is as beautiful as a peacock struts with the whale community — 
‘The community fasts thirty days, performs the prayer five times a day. 





























‘© Sharar, Lucknow, rhe lst Phase of an Oriental Culture, London 1978, p. 205 
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Refrain: The one, 

‘Asa heirloom has come 10 the Prophet the clean copy of the Korat. 

Refrain: The one. 

© God, Thou hast brought our boats 10 Shahar in Sehwan.. 

Refeuins..!" 
As in most Islamic countries the bridegroom in Indo-Pakistan is supposed to 
see his bride's face for the first time in a mirror while she is reading the Koran, 
4 ceremony called in Urdu mushaf arst, And many folksongs in Bengali and 
Sindhi tell of the homesickness of the young bride—who was in most cases a 
mere child—who is now separated from her loving family and fives under the 
rule of her in-laws." 

‘That was certainly not always easy, and the situation of the young wife im- 
proved only after she had born a son; usually, at least in the lower classes, 
husband and wife would address each other then not by their proper names 
but as ‘Father of Ahmad...Mother of “Alibakhsh...’ ete. The reverence shown 
to the mother was boundless; and it would be worthwhile to study the role of 
pious mothers in the spiritual formation of their sons who attained fame in 
later years, 

Polygamy was, and to a small extent is, practiced in upperclass families who 
can afford equal material care for the wives, and also in traditional religious 
families, some ‘saintly’ prs even dispensing with the limit of four wives at one 
time. The women in some traditional families set foot into their husband's 
house only to leave it for the first and last time on the bier. And still in modern 
times the Prophetic tradition is widely known: 

{Lit were permiuaible 10 prostrate before anyone but God I would say that wives should pro- 
strate themselves before theit husbands,"* 
‘Yet, they usually ruled behind the curtain, and power struggle among the 
wives, and sometimes even the slave girls, of a wealthy or influential husband 
is an integral part of purdah life, 
Schimmel, ‘Hochzeitslieder’, p. 297 
\* Vieede-de Sieurs, Pune, p. 25, quotes the young bride's song: 


Why dost thou send me away in « foreign land, 
Father dest? 

| was a bird of thy garden, Father dear: 

Now thou casteth me our of the nest, Father dear — 
Listen to me, Father dear! 


** Quoted by Ghazzali, 2hya ‘whim addin, Bulag 128961872, Vol, 1, kitab an-nikab, p. $3; 
Nasir Muhammud ‘Andalib, Naiu-/ “Andaltd, 1578. According (0 A. R. Saiyed, “Purdah, Family 
Structure and the Status of Women: A Note of a deviant Case’, in Imtiaz Ahmad (ed.), Family, 
Kinship and Marriage. p. 245, note 13, this hadith was quoted by a social worker in Bombay ws 
pertaining to the general attitude towards marriage. 
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Purdah is kept particularly in traditional and well-to-do middle class 
homes; in fact, among groups who where only superficially Islamicized the 
taking of the vell or the seclusion of women was considered a step towards 
true Islam, hence a status symbol, at the same time when the educated up- 
perclass girls in the cities took off the veil! 

Contrary to the free’, i.e. respectable, woman who should not even be 
mentioned outside her part of the house, the numerous courtesans could easily 
display their talents. They were usually well trained in music and poetry, and 
rulers fike Muhammad Tughlug built special mosques for them in separate 
quarters of Delhi and Daulatabad, just as Akbar settled them in a surburb 
called, according 10 Bada’uni, Shai/anpara, “Satanopolis’."* For more recent 
times, Ruswa's novel Umrao Jan Ada gives a sympathetic picture of an ac- 
complished ‘daughter of the bazaar’ in 19th-century Lucknow. 

‘The conditions of the confined “free” women in wealthier families in the 
tural or tribal areas are often deplorable, while the village women on the 
whole do not keep purdah because they have to work in the fields. That gives 
them also the opportunity of meeting other men, and in a society with strictly 
enforced marriage customs, runaway or elopement cases happen more fre- 
quently than the outsider would expect; these cases form a considerable part 
of rural jurisdiction as administered by the landlord or the Pir. Basically the 
punishment for even only suspected faithlessness of a woman is death—in 
Balochistan the woman caught in or suspected of an illicit affair is mercilessly 
killed and buried in the wilderness, never to be mentioned again. 

‘Otherwise the death rites follow the normal Islamic tradition with washing, 
burial, and the recitation of Sura Yasin. A purdah-observing woman should 
be seen even after her death only by the closest relatives and is buried, in some 

_areas, one foot deeper than a man. By burying the dead and not, like the Hin- 
dus, cremating them, the Muslims ‘took possession of India’s earth’, as an In- 
dian Muslim once remarked; and in spite of the injunctions for a modest 
‘burial the most beautiful buildings in the Subcontinent are the mausoleums of 
worldly and spiritual rulers.” 

‘On the third day after the death, suyum, people come to offer condolences, 
read the Koran and give the merit of this act to the soul of the deceased, In 
some regions all food is thrown out when a death occurs, and relatives and 
friends send food for three days; then the normal daily routine begins ag: 




















Bada’uoi, Mumiadhad, 11, transl. 311, text 
here are, of course, particular titer and customs connected with the 
‘Bada/uni, Lc. IML transl 95 text $7, tells: "Hf a question from the Fardet be recited over a tomb, 
‘and a statement of the shares of inheritance be made, all the people lying buried there ate, by vir- 
We of that portion of the law. forgiven their sin,” 
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During the fariha ceremonies of the third and the fortieth days food is 
distributed to the poor but one imagines that the deceased family member is 
the real guest. In some areas every Thursday a fariha for the ancestors is held. 
Although daughters are entitled to a share in the inheritance they were 
enerally made to forego their claims; that remained a custom at least in Sunni 
‘es, Since Shia law of succession is more generous towards daughters, 
some families who had only female offspring adopted the Shia faith for prac- 
tical reasons. 

The remarriage of widows was largely frowned upon as a result of Hindu 
influences. In predominantly rural or tribal areas, such as Balochistan, 
Kashmir, or among the Meos, the levirate is practised if necessary, and 
modern advocates of polygamy like to cite the instance of levirate marriage to 
keep the widow and orphans in the family, even though the husband's brother 
should already be married. 











‘As every moment of human life is, of was, imbedded in some religious 
ritual, the Muslims of India participated wholeheartedly in the general 
festivities of Islam, During the month of Ramadan the fast is strictly kept, 
after the evening prayer many pious recite the /arawth prayers (33 rak‘a). The 
Jailat ul-qadr, when the Koran was revealed for the first time (usually said to 
correspond to 27th Ramadan) was particularly celebrated, People believed 
that the whole vegetable world was bowing in adoration, and the Sufis hoped 
to see the heavenly light during this night; therefore recitation of the Koran, as 
well as the use of frankincense in mosques or homes was not unusual. As for 
the Mahdawis, the Sunnis accuse them of assembling during that night in their 
Jamatatkhanas to declare, “Imam Mahdi has come and gone, and whoever 
disbelieves this is an infidel’*,** so that in olden times riots between Sunnis and 
Mahdawis often (ook place during the /ailat ul-gadr. The last Friday in 
Ramadan likewise was distinguished by intense worship, and some people 
used to retire to the mosque during the whole sacred month (/'tika/), The Shia 
had the additional festival of the Night of ‘Ali on the 20th or 2ist of 
Ramadan, when a little tomb would be taken around the houses and food was 
prepared in ‘Ali's name.” 








 Jafar/Herelots, Islam in India, 9, 208 

"The Hazrat Ali Day was observed in Pakistan ia the courte of re-tslamization, as Dawn In: 
Weenational mentions on Sept. 2, 1978: “In # mewage on Yom Ali... Gen. Mohammad Zia-ul- 
Haq ueged the Mustims of Pakistan so resolve 10 follow in the footsteps of Hazrat Ali and no| 1 
‘spare any sacrifice for the glory of Islam. The CMLA said the name of Hazrat Ali symbolizes 
bravery, piety and knowledge and so long as this world remained the relationship berween Hazrat 
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The ‘Id ub-fitr is celebrated, as elsewhere, after the new moon has been 
seen—usually from the top of a minaret—by two trustworthy witnesses. That 
leads sometimes to confusion in Pakistan, while in India the date is now 
‘Previously established according to scientific methods. The morning prayer, 
Ted by the gad, was and is performed in the ‘Idgah; new clothes are 
distributed, and special sweets are cooked, among which sewiyaa, sweet ver- 
micelli, is still a must, The custom of exchanging ‘Idt presents is common, 
Another central event in Muslim life is the pilgrimage to Mecca in Dhu?l- 
hija, It is still a moving sight to watch the pilgrims who take leave from home 
being garlanded by their families and friends.** In earlier times the pilgrimage 
over land or on the very uncertain sea route was most adventurous: after the 
16th century the sea route from Gujarat was protected by the British East In- 
dia Company, and nowadays special air services are arranged for the tens of 
thousands of pilgrims who go every year from Pakistan to Mecca. Formerly, 
pilgrimage was often a way to escape a tyrannical ruler or was imposed upon a 
discredited nobleman in order to get rid of him. As a place for emigration 
Mecca was sought after during the Middle Ages and gained this status even 
‘more during the 19th century, when large parts of Muslim India were under 
‘infidel’ rule, Mecca was always a resort for scholars, and many Indian 
“religious leaders spent a year or two there and in Medina to study hadith and 
tafsir, thus religious reform movements like that of Shah Waliullah, or the ex- 
pansion of certain mystical doctrines over the eastern parts of the Islamic 
‘world, originated in the Holy City. The ‘Id whadha, also called bagar %d, was 
‘duly celebrated; the meat of the sacrificial animals was divided in three por- 
Hions; one for charity, one for friends, and one for the family; the animal hide 
“was given away, preferably to charitable institutions. The slaughtering of 
animals, and particularly of cows on the ‘Id was one of the main causes for 
Communalist tensions, and not infrequently led to riots." On the 18th of 
Dhu?t-hijja the Shia celebrate the ‘“d whghadir in remembrance of the Pro- 
Phet's sermon at the Ghadir Khum, during the last Dhu’l-hijja of his life, in 
which he designated ‘Ali as Commander of the Faithful. 
But people enjoyed more than just the two feasts that have Koranic sanc- 
tion, The popular poetical genre of barahmasa, poems about the peculiarities 

















‘All and Istarn would also continue to exist and his life wookd continue 10 guide the fulure penera- 
ons, He said if was the duty of the Islamic World and the Mustims of Pakistan 10 spread the 
Knowledge about Hazrat Ati” 

For the pilgrimage, permission of the family is necessary; Bada’uni, who wanted to perform 
‘the pilgrimage, was told by his superior, “ Abdunnats, to ask his mother who, however, reused to 

her permission, Muntakhab II, transl. 288 text 

© The Moghul rulers usually slaughtered a camel at the Idgah. Ct. the description of the 1d ul- 

“adha in Diwn Overseas of Now, 18, 1978-—even a Yak from Chitral was sacrificed in Karachi 
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of the twelve months, is often used to point to the various religious aspects of 
cach of the lunar months. And the great traditionist of 17th-century Delhi, 
«Abdulhagg, has composed a book which deals with Prophetic traditions con- 
cerning each month. First and foremost, the celebrations of Muharram oc- 
cupied an important place in popular piety and were not restricted in older 
times to only the Shia but were also commemorated by the Sunnites; sermon 
meetings were held during the first ten days of Muharram. A special dish (rice 
and syrup in the Punjab) was cooked even in some Sunni houses on the tenth 
(ashara) and already Amir Khusrau speaks of devotional books about the 
magtal Husain which were read during Muharram. In Shia circles special 
gatherings (majlis) were called to remember the events of Husain's coming to 
Kerbela day by day; they were, however, not held in the mosque but in large 
‘imambaras, which became a special feature of Shia Islam.’* Miniature tombs, 
called in the Decean sabar, otherwise ta‘ziva, were prepared on a bamboo 
framework and covered with more or less precious material; they could reach 
a height of up to twenty feet, The ta°zive stayed under a canopy till the tenth, 
and Muharram fires were lighted everywhere; huge standards with crests such 
as the ‘hand of Fatima’ (which also symbolizes the pan/ tan, ic. Muhammad, 
‘Ali, Fatima, Hasan and Husain) or other religious symbols were carried; & 
white horse, representing Duldul, was led around with empty saddle. The 
popular beating of breasts and backs with chains is now forbidden in some 
areas, On the tenth the ordinary fa‘zivas are buried in a place called Kerbela, 
while the expensive ones are renovated. In same cases the mourning went on, 
as in real death cases, till the fortieth day (10, Safar). Women used to break 
their glass bangles and wear black clothes—S. H, Manto’s short story Kalt 
shalwar (ells of a prostitute who desperately needed a black shalwar for 
Muharram, 

In some provinces the Muharram procession changed into almost a kind of 
carnival, and Hindus participated freely in the happenings, be it the 
buffonery,”” be it the ‘worship’ of the ‘alam, *flag*, by some low castes in 
Bihar, The tears shed in Muharram were sometimes collected because they 
were regarded as a cure and a help against the punishment of the tomb. The 
atmosphere was always highly charged with emotion so that the outbreak of 
riots was not unusual during the first ten days of Muharram; and, although 





* Good dexriptions of Muharram in Jafar/Herclots, fslam in India, Mrs, Meer Hasan, 
(Otwervations; and Sharar. Lucknow. to 1942, the 1300th aniversary of Husain's marlyrdom was 
celebrated in a large number of Indian citier—'his idealism, sourage and loyally to truth 
Presented as model’, Hollister, Shia af Indus, p. 64; Dawn International, December 197K, 
<selebrated Husain’s martyrdom ax pointing to the final vistory of good over evil, 

© For a picture see S, C, Welch, oom for Wonder, New York 1978, Nr. (9. 
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the Sunnis share the admiration and love of the Prophet's family, the Muslim 
reformers unceasingly preached against the ‘mixture of pageantry with the 
deeply expressed and public exposure of grief" 

‘The next month, Safar, is usually considered to be unlucky. For the Shia the 
chihilum, the forty days’ mourning, ends on the tenth of Safar; in some 
regions no important work was undertaken during the /érwh tezt, the first thir- 
teen days, because the Prophet had fallen ill in those days, Therefore many 
people, for instance in Punjabi villages, would spend much in charity. The last 
Wednesday in Safar (@khri charshamba) is devoted (o rejoicing because the 
Prophet felt better on that day, and some people used to write seven salam 
with saffron or rosewater on a leaf, wash it off and drink the water as a 
panacea, 

Contrary t0 the custom in most other countries, the 12 Rabi ul-awwal was 
originally celebrated in India as barah wafer, the Prophet's death, and people 
‘would spend it in reciting texts concerning Muhammad's excellence. In former 
days, they would decorate the gadam-i rasa, the Prophet's footprint, which 
was kept in a box, or the effigy of Buraq, the mount that carried the Prophet 
during his ascension, As time passed, however, the day was interpreted as the 
Prophet's birthday as was the case in other countries from the Middle Ages; 
thus the whole month of Rabi al-awwal gained a joyful aspect. Shayesta 
Ikramullah has well described the maulid celebrations as they were customary 
in the homes of upper-class Bengalis: with incense burning and attar of roses 
‘sprinkled over the ladies, who found also many other opportunities to hold a 
mmilad gathering at any auspicious occasion."* People would cook milk rice or 
‘other food in the name of the Prophet, to distribute it to the poor; and 
nowadays in Pakistan many meetings are held during Rabi al-awwal in which 
the Prophet is extolled to the faithful as a model. 

One month later, on 11 Rabi® ath-thani, those who are connected with the 
Qadiriyya order celebrate the memorial of ‘Abdulqadir Gilani, the pir-i 
dastgir, Miranjt, or mahbab-i subhant who, as tradition says, had ninety-nine 
names. In Sindhi fotk tradition the whole month is often called yarhin, 
*eleven’ because it is sanctified by this memorial day. Although the order was 
introduced in the Subcontinent later than the Chishtiyya and Suhrawardiyya, 
£Abdulgadir’s veneration is most intense: in Ludhiana *his toothpick is said to 
have taken root’ and to have grown into a tree near which an annual fair is 
held;’* in Srinagar, a memorial shrine for him exists, and numerous big trees 











Mrs, More Manan All, Observations 1 54 
% Shayesteh Ikramullah, From Pundah 10 Parliament, London 1¥64, p. 25, 
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in Sind are devoted to his name. In some cases people took out a large green 
flag with the impression of an outstretched hand made with sandalwood 
paste; or they put little flags and eleven lamps on the house to secure it from 
misfortune in times of plague; the large flag of a cenotaph of green paper 
might also be perambulated. Much popular poetry has been written in the 
regional languages in “Abdulgadir’s honour: in fact the first known madah, 
‘praise poem’, in Sindi, is directed to Ptr Piran Badhshah, and its author, 
Jaman Charan (d. 1738), enumerates a long list of places where the power of 
the saint is operative.’* And a Balochi-tale about the Prophet's ascension to 
heaven explains why the Pir-i dastgir had claimed, “*My foot is on the neck of 
every saint’: When Gabriel had to leave the Prophet alone before entering into 
God's presence, ‘Abdulgadir offered his shoulder so that Muhammad could 
‘step on it and reach the Highest Presence, and he blessed the saint by putting 
every saint’s neck under his feet seems that the importance of the 
eleventh day is reflected in the Panjabi custom of distributing charity on the 
eleventh of every month.”* 

In Rajab people often would give the zakar, the alms tax, for ‘by giving it 
properly man's property becomes pure (pak)’, Some of the pious and learned 
would observe the shab-/ mira), the night of Muhammad's ascension to 
heaven; but that was not common among the masses. Some people would of- 
fer rice in the name of Jalal Surkh Bukhari on every Thursday in Rajab. 

Much more important than these festivals in the popular calendar was shab- 
4 bart, mid-Sha‘ban, when the lives and fortunes of the mortals for the com: 
ing year are registered in Heaven. The Shia remember Imam Mahdi's birthday 
on this date. The shab-i barar is mentioned in an inscription in Kathiawar in 
the 12th century as in Amir Khusrau’s Khaza% al-fucah; it was celebrated 
with much merrymaking. Among the pious, the Koran was recited, and the 
durad, blessings over the Prophet, were repeated during this aight, Some peo- 
ple would keep a vigil and cook food in the name of deceased relatives to send 
it to friends. During the night itsel{—being a full moon—people would light 
fireworks; in some places they would make little figures of elephants or 
horses, light wicks in them, put fruit and food in front of them, and recite the 
‘fatiha in the name of the Prophet or, among Shiites, of “Ali and Fatima over 
them. Firecrackers and illumination were disliked by orthodox theologians 





Gulbarga, a tree that phew out of Gewilarae’s toorhpick, mirwdy, overshadows the courtyard, 
and the pious sisitor & given a twig for the sake of blessing 
A. Schimmel, “Neve Verofenthchungen cur Votkukunde von Sind’, Wi, NS IX 1-4, 
p 2401 
" M. Longworth Dames, Popular Poetry of the Baloches, London 1970, p, 134 If, 
» Elan, Punjuty Village. p. 4. 
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since they were reminiscent of the diwali celebrations of the Hindus, and the 

‘custom prevailing among the Meo in the neighbourhood of Delhi to ‘worship" 

the flagstaff of Salar Mas‘ud during this night was of course viewed with 

abhorrence by the orthodox. (A veneration of poles, chharl, or flagstaffs, 

“jhanda, was quite common all over the country). 

‘The month of Dhwl-qa‘da was considered unlucky in some communities; 
‘no marriages were celebrated at that time, while in Shia circles this and the 
following month were generally the time for marriages since in Muharram 

wedding celebrations would be improper. 

In the upper classes, especially among the Moghuls, the Persian New Year 
(nauraz) was popular. 

_ Tradition was strong in every detail of life: one believed in lucky and 
unlucky days. Wednesday was often regarded as inauspicious so that pious 
People visited tombs of saints every Wednesday to dispel possible evil in- 
fluences. There were, of course, many other ways to avert evil: the proper 
Fecitation of the Divine Names according to their numerical value and their 
‘meaning is part of the Sufi heritage, and the most elaborate discussion of this 
‘spect of Islam is found in Muhammad Ghauth Gwaliori's Jawahir-i khamsa, 
‘a book to which Jafar Sharif refers several times in his discussion of magical 
‘and mystical practices. Other, less complicated collections of relevant rules 
were widely used. 

‘As in other Islamic countries, great importance was ascribed to dreams, 
which could determine man’s decisions to @ large extent’*; they could warn 
him against impending danger, guide him to a saint, living or dead, solve 
juridical problems, or interfere with political decisions. For the firm belief in 

" dreams can be supported by Prophetic traditions, and their interpretation was 

‘one of the duties of the spiritual preceptors, who would understand from their 

disciples or visitors’ dreams the stage they had reached in their pilgrimage 

toward God. 

To take omen from the Koran, from Rumi's Marhnaw!, or most frequently 
from the Diwan of Hafiz (as Humayun did in 1554 before his return to India) 
‘was common practice. 

Special precautions had to be taken when travelling: one might tie a copper 
coin and # metal ring in a cloth, which is worn at the right upper arm, called 
mam zamin ka rupia, “the rupee for the protecting Imam; after the happy ar- 
rival it was taken off, a fatiha recited and sweets distributed, Sweets were 





























“ Tunku Abdul Rahman of Malays travelled to Ajmer because he was urged by & dream 
(Times af India, Mombay Oct. 9, 1962, quoted in EG. vou Grunebaum, "Dream in Classical 
Aslam, in Abid Muswin Presentation Votume, Dethi 1974, p. $4), 
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quite often used as a viaticum; the most important one being that prepared in. 
the name of ‘Abdulhagg of Rudauli, the Chishti-Sabiri saint of the 15th cen- 
tury; but the widely travelled Bu ‘Ali Qalandar and the Bihari saint Sharafud- 
din Maneri were also among those to whom one vowed sweets before a 
journey," Besides, it was common to prepare food over which the name of 
God, a saint or the Prophet was spoken along with fatiha and then distributed 
to friends of as alms; that was usually done in connection with a vow. Some 
days were singled out for food in the name of particular saints. Shiites might 
do the same in the name of “Abbas “Ali or Ja‘far as-sadiq, and one knew even 
a sanctification in the names of the ashab al-kahf, the Seven Sleepers, with a 
special plate for the faithful dog (Sura 18/17) aside.’* If a wish was fulfilled, 
‘one would lit candles of, in some regions, set afloat small boats. 

Should a child be ailing one would blow over it, or blow over a glass of 
water after the maghrib prayer in the mosque, as is known from Iran and 
Turkey as well. After recovering from an ailment a ceremonial bath was 
usually taken, at least by upper-class people, a custom that induced many 
poets to write congratulatory poems or chronograms for the "bath of health’ 
of their respective patrons. 

Daily life was enriched by mawlad, or maulid, gatherings.” Maulad are 
poems which deal any aspect of the Prophet's life, not only with his 
birth, as the name indicates, and which were recited in various styles by one or 
several singers. Aside from the performance on the Prophet's birthday they 
were sung on Fridays, on the shab-/ bara, during Ramadan nights, ete,, and 
in some regions became part and parcel of every important event, from cir 
cumeisions to weddings and funeral services. How widespread this form was 
can be understood from the fact that a Sira puranam, & poem dealing with the 
Prophet's life, by the 18th-century poet Omar Pulavar belongs to the finest, 
Products of Muslim Tamil literature; at the same time a special form of Sin- 
dhi maulad was developed to be used in sama%sessions. In ladies’ gatherings, 
women would recite maulad, and there are instances when an outstanding 
woman was allowed—though grudgingly!—to sing even in an assembly of 
men, Thus the children grew up in an atmosphere where rhymed stories about 
Muhammad and his family were repeated at every occasion; the tenderhearted. 
‘grandfather Prophet’ who played with his ill-starred grandsons Hasan and 
Husain was as present in these songs (in Sindhi called munagiba) as was ‘Ali, 
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_the hero of early Islam; even lullabies alluded in simple words to the wonder 

ful stories of the beloved Prophet, and more than one poet promised the pious 
that a regular recitation of his na‘, praise poem, at certain days would 
definitely lead them to a vision of the Prophet. The recitation of al-Busiri’s 
Qusida-! Burda in praise of Muhammad, during which various blessings for 
him are invoked, is still common in the Deccan. 

How deeply this religious atmosphere affected all levels of the population is 
understood from the innumerable riddles which, from complicated Persian 

verse-riddles to conundrums in the regional languages, presupposed an amaz- 
ing knowledge of Islamic realia, combined with wit and intelligence. To solve 
them was one of the favourite pastimes of both princes and illiterate villagers. 

For the Shia, the majlis in commemoration of Husain’s martyrdom was 
“More important than the maulid, and various professions developed to give 
‘the gatherings a lasting effect—the reciters of hadith told movingly about 

Kerbela; the wagi‘a-khwans narrated anecdotes, and eloquent marthiya- 

_khwans recited long poems about the death and suffering of the Imams, while 
sozkhwans, groups of three accomplished musicians, sang in heart-rending 
tunes about the tragedy of Kerbela—a custom not favoured by the orthodox 
__ And as.a child’s first completion of the Koran was a reason for celebration, 
‘thus a scholar might invite his friends, on each occasion on which he com- 
pleted the perusal of the Sahthain or the Mishkat, regaling his guests with 
“sweetmeats and other delicacies.” 

Stories of Islamic origin were told and retold—the impressive pictures 
“painted under Akbar for the tellers of the Hamzanama, the story of the Pro- 
“phet's heroic uncle, show how popular these tales were in all strata of society, 

And not only Hamza, but also Mubammad ibn al-Hanafiyya, a son of “Ali by 
‘a wife other than Fatima (according to Ibn Khailikan ‘a blackish slave-girl 
from Sind), who plays a prominent role in early Islamic sectarian discussions, 
‘became the hero of stories that were told in Urdu and the regional languages 
‘of Indo-Pakistan. Even more surprising is the fact that the Arabic tale of 
Tamim-i Dari reached India rather early and formed an important part of the 
folk tradition: Tamim’s adventures in fairyland and among all kinds of djinns 
and fairies were popular not only in 16th century Golkonds but also among 
the Muslims in Tamilnad“ (Tamim's tomb is shown in Mylapur south of 
Madras); they were retold in Multani verse as well. Such stories do not belong 


+ Thus Badauni, Afuntakhab Itt trans, 215, text 184. The khate ai Bukhhort was celebrated, 
in late Mamluk Egypt, during Ramadsn with a big reception in the Citadel 

% David Shulman, Muslim Popular Literature in Tamil, The Tamimcdri mala (Paper at the 
‘Conference on Islam in India, Jerusalem 1977). 
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exclusively to the higher layers of Indo-Muslim culture; on the contrary, in the 
villages singers would come to sing long tales about the heroes of past glorious 
ages (parallel to the Hindu bards who recited scenes from the Mahabharata 
and other religio-legendary texts). There were other bards who in their ballads 
informed the villagers of the great events in the country, of a new mosque in 
Larkana or Sonargaon, of an earthquake, of dacoity in a near-by forest 
or of a sumptuous wedding in a landlord's family.*? And last but not least, the 
religious singers—be they bhakta in the Hindu tradition or wandering Sufis in 
the Islamic environment—assured the villagers that religion after all was a 
matter of heart and life and told them the mysteries of faith and love in images 
taken from their daily life, acting, as Percival Spear says poignantly, as ‘the 
Evangelicals of the Indian countryside. 


meee 








The visitor to India and Pakistan is always amazed when he discovers the 
innumerable shrines, saints’ tombs, and places of pilgrimage, and some 
authors have rightly remarked that there seems to exist a certain mystical rela- 
tion between the people and the saints. Folk poetry helped to infuse the stories 
of the saints and their miracles into the lowest layers of life, so that the great 
spiritual heroes of Islam—like ‘Mansur’ Hallaj of Maulana Rumi—are, so to 
speak, ever-present, Typical is the story of Diwan Gidumal, the Hindu 
minister of the Kalhora, who offered the invading Ahmad Shah Abdali (1749) 
a little bag which, as he said, “contains the most precious thing Sind has to of- 
fer: dust from the tombs of sayyids and saints". 

Quite a few places in the Subcontinent can boast of relics, such as a hair 
from the Prophet's beard; one such hair is in Delhi next to the Great Mosque, 
‘one in Bijapur, and again another one (acquired in 1545) in Rohri (Sind) 
where it is exposed in a beautiful gold case set with rubies and emeralds in the 
month of March, Even more important is the gadam-i rasal, the Prophet's 
footprint in stone, examples of which pious pilgrims brought from Mecea or 
Medina and around which remarkable architectural structures were built; the 
gadam rasal mosques in Bengal bear witness of this veneration. One may see 
here a typical Indian relic, for to touch the foot is an act of humility, and long 
before Islam India had known the Buddha's footprint and the ‘feet of 
Vishou’."’—The Qadiri dargah in Ucch preserves a hair of the Prophet along: 
with “Abdulgadir’s turban and other relics; in Lucknow the horseshoe of Hu- 








© Good examples from Sind mn Dr. N. A. Baloch (ed.), Wagi ‘Ort Baiza, Hyderatud/Sind 1961. 
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sain's horse, which was lost in the battle of Kerbela, is preserved, while in 

Chunar the gowns of Hasan and Husain were shown. On several spots the 
Prophet or his grandsons are supposed (0 have appeared to the faithful, thus 
in the Jilwagah-i imamain on Makli Hill (Sind) about which Mir ©Ali Shir 
‘Qanié sings: 

1 & Paradise on eurth, full of hope, 

1s the visting-place of the men of God. 

TL is mot @ star that shines im that place— 

‘An angel's eye was opened for the sake of looking 

You do not we on its sky the new moon 

Rather, it is the eyebrow on the eves of angels...°* 

Indo-Muslim hagiography comprises every imaginable tract that is known 
from saints’ legends all over the world; if it is even more colourful than 
religious tales in general it is duc to Hindu influence. 

The presence of a saint or sayyid is considered to be most important for a 
prosperous life, and already Nizamuddin Auliya’s mother sent her son to the 
graves of martyred saints to pray for her recovery. The crudest expression of 
this deep belief in the necessity of a saint’s blessing is found in the story told in 
the Census of India of 1911; 

‘The Aftidi Pathans of Tirab had shame inthe sight oftheir brethren that their territory was 
Dlesved with no holy shrene at which they might worship and that they had to be beholden to 
the saints of the neighbourhood when they wished for Diving ait Smarting under a vense of 
incompleteness they induced Dy generous offers & saint of the most notorious pacty 10 take 
up his abode amongst them. Them they made quite sore of his staying with them by cutting 
his throat, they buried him hopourably, they Dud over his bones a splendid shrine at which: 
hey might worship him an implore his aul and intercession in thew behalf, and thus they 
purged themucives of their reproach." 

‘The tombs of saints, even more than the mosques, reflect the character of 
both the builder and the saint: the small tomb of Salim Chishti in Fatehpur 
Sikri resembles a beautiful white pearl in the vast landscape of red sandstone 
buildings; and the windows of Muhammad Ghauth Gwaliori's grey marble 
‘tomb seem to translate into visible forms the constellations of the stars which 
he knew so well. Ruknuddin’s tomb in Multan belongs to the most impressive 
constructions of Indian architects, its colossal body being here and there 
adorned with blue and white tiles. The radiant blue tiles of the tombs of the 
Suhrawardi and Qadiri saints in Usch are now slowly crumbling so that the 
place, once a centre of religious and scholarly activities, is left almost ruined, 
The Pathan saint and poct Rahman Haba rests in a modest little enclosure in 
the shady cemetery south of Peshawar, while Shah Abdullatif"s mausoleum in 

+ Mir "All Shir Qani’, Mak fname, ed. Sayyid Humamuddin Rashdi, 2nd ed, Hyderabad 1967, 
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Bhit Shah (Sind) is as graceful as the mystic’s poetry: columns covered with 
blue and white tiles seem to grow from large blue and white tulip calices, and 
fine woodwork with lines of colourful tiles between, forms the ceiling of the 
sanctuary. In its courtyard many devotees of the saint are buried, as is the rule 
in many mausoleums: the delicate marble pavillion that houses Nizamuddin 
Auliya’s tomb in Delhi is surrounded by the graves of his admirers, such as his 
friend, the poet Amir Khusrau, the historian Barani, the mystically-minded 
princess Jahanara, and the last classical poet of Urdu, Mirza Ghalib, who 
rests at a little distance. Often only a couple of coloured, preferably red, flags 
point to the place where a saint or sayyid is buried, or small heaps of stones in- 
dicate a burial place which may grow in the course of time into a veritable 
place of worship; sometimes gaudy tilework surprises the visitor in the middle 
of the bleak desert (thus in Jhok, Sind), The radiant green dome over the 
modern sanctuary of Warith “Ali Shah in Dewa Sharif (UP), where the visitor 
can sleep in the modest dervish cells, contrasts with the monumental buildings 
of Gulbarga or the vast cemetery of Makli Hill near Thatta, the old capital of 
Sind, where according to popular belief 125,000 saints are buried. Mir ‘Ali 
Shir Qanis's Makfinama, written in 1778, gives a lively picture of this place: 
Rarely had the friends of God a meeting-place like this, and never did the mystically poor 
enjoy & similar resting-place. Every night there equals the Night of Might in glory, and every 
day there is like « day of the Feast... The dust of this bill is the antimony for the eyes of 
those endowed with inxight, and the ground of this hill is the seedbed of the grain of 
mynterien.* 

‘On the first Friday of every month huge crowds would assemble there, and 
“nobody has ever seen the inhabitants of this place sad or worried; they are 
satisfied whether it be much of little, and enjoy life and pleasure’.*” For they 
were so fond of music and mystical dance that one of the Sindhi mystics could 
claim that ‘sama is the ascension 10 heaven of the saints’ 

Musical sessions are held in several khOngahs on Thursday nights. The 
enraptured dance of the malangs in Sehwan still goes on as does the sweet 
‘music at Bhit Shah, Near many Chishti tombs, such as Nizamuddin in Delhi, 
musicians are permanently involved in singing or playing religious songs, and 
during a journey in the United Provinces in 1975 we had no difficulty in fine 
ding some gawwali groups who enjoyed singing for us the traditional hymns 
in praise of God and the Prophet or of the saint in whose khangah we were sit- 
ting. In other places, like Pakpattan, music has lately been prohibited, and the 











* Qani', Maktname, p. 1, 
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old porch where the musicians used to sit is converted into a place for the 
Fecitation of the Koran—one of the numerous attempts to purge saints’ tonibs 
from ‘un-Islamic’ accretions. 

‘Some sanctuaries have strange aspects: the visitor to Karachi knows the 
pond of Mangho Pir, where crocodiles are fed by the people. The number of 
these animals is now diminishing; during the last century some young 
Englishmen were still able to walk on their backs from one end of the pond to 
the other, All the crocodiles, headed by Mor Sahib, ‘Mr. Peacock’, are 
descendants of the alligator that was produced when an angry saint of the 13th 
century cast a flower into the pond and cursed it, Real peacocks gather in the 
courtyard of a small sanctuary in Kallakahar (Salt Range) dedicated to two of 
‘Abdulqadir Gilani’s grandsons who were slain here by the Hindus in 
566/1170-1, as the inscription claims.—Near the tomb of Jalaluddin in Sylhet 
beautiful fish are kept; most repelling, however, is a pond in Chittagong 
(Bangla Desh), which is dedicated to the memory of Bayezid Bistami, the 
great Persian mystic of the 9th century, Here, big whitish softshell turtles 
‘swim in the greenish water and are fed by the pious who wash their babies and 
their rice in the same water. However, to tie a piece of cloth at Bayezid’s sanc- 
tuary is considered to be very effective. 

At some shrines, particularly those of the Qadiriyya, women are not allow- 
ed inside but have to stay on the threshold. In most places, however, they may 
enter and touch the railing around the tomb to invoke the blessings of the 
saint by reciting a farina and then mentioning their special wish. The Western 
female visitor 1 Data Ganj Bakhsh in Lahore is now decently wrapped into a 
Jong skirt to cover her legs. There are also shrines of women saints where men 
re not admitted; | remember Bibi Pakdaman in Multan who is buried in a 
simple little building; the female keepers of her tomb were not less greedy than 
the beggars at other saints’ tombs. Female saints are found mainly in the Sind- 
Balochistan area and in the Punjab; some are supposed to have been swallow- 
ed by the eurth when persecuted (thus the Pakdamanan in Lahore, the Haft 
‘Affa in Thatta, or Bibi Nahzan in Kalat); they appear, as the names tell, 
often in groups of seven, Other woman saints have miraculous powers like 
Mai Sapuran who could cure the bites of mad dogs. 

A visit to a tomb, mazar, is called ziyarat, a word that came also to denote 
the place itself. People will recite a fariha and sometimes the last three stiras 
before making a personal request. One often ties pieces of cloth at the window 
lattice or on a nearby tree (o remind the saint of one's wish, as is done in other 
countries as well, Some visitors will not only touch the railing around the tomb 
but kiss it, or kiss the threshold, To sweep a saint's tomb is a meritorious act, 
often performed in fulfilling a vow. It is also customary to strew a handful of 
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rose petals or some chains of flowers or nosezays over the coffin (the major 
shrines are surrounded by vendors of these items), and an honoured guest of 
the sajjadanishin may be granted some of the dried-up flowers to swallow 
them for the sake of blessing. One can also offer silken or satin covers, or 
pieces of cloth which are put over the coffin and then, after some time, taken 
away to be presented to some high-ranking visitor—the green, silver- 
embroidered covers exude a sweet fragrance. Smaller pieces of cloth that have 
been in touch with the tomb are often given to girls for their trousseaux to 
secure the saint's blessings. The visitor may also receive some sweetmeat; 
many khangahs have special dishes for which they are famous. One can light 
candles at the tombs, preferably on Thursdays, and & poet may praise his saint 
claiming that he is so powerful that 
Gabriel sw moth for the cane of his tounb* 

To Salar Mas‘ud a flag is offered; some saints prefer white roosters or goats, 
In famous places valuable silver doors, railings or crystal lamps have been 
received as offering from kings and grandees, Indian and non-Indian, Korans, 
too, were often dedicated to # saint; Bada*uni presented the shrine of his 
master with a fine copy which he himself had written, hoping to remove by his 
offering ‘the infidelity of former books’ which he had translated from the 
Sanskrit." 

The shrines are visited in case of need, or just for a moment of spiritual in- 
timacy with the deceased saint who is supposed to be always alive and active, 
In India, Mu‘inuddin Chishti’s mausoleum in Ajmer is ann outstanding exam- 
ple of this veneration, Muhammad Tughlug and Sher Shah Suri were among 
its visitors; Akbar went several times on foot to Ajmer, while his son Jahangir 
wrote about the ‘urs, the memorial celebrations: 

| gave (0 fagirs and anendantis money with my own hands, altogether there were 6,000 

rupees in cash, hundred robes, sevemy rosaries of pearl, coral and amber, ete.” 
He also dedicated one of the huge cauldrons (o the sanctuary where he had 
been born. Dara Shikoh was in Ajmer, and his brother Aurangzeb followed 
him, shortly after having gained victory of Dara. Inscriptions at the dome 
praise the saint with enthusiastic words: 

© you whose door isthe prayer-direction of those who have attained certainty: 

‘On whoue door sun and moon rub their foreheads! 


All the servants at your door are Ridwa [the doorkeeper of Paradise}, 
For your resting place is equal in purity 0 the highest Paradise..." 








{rans 408, text 394, in the year 1002 h/1593-4, 

Koger and H. Beveridge, p. 256, sa. id, p. 269 1. His grand: 

daughier Jahanara, 100, visited Ajmer after recovering {orn ter burns, = 
"S.A. 4. Tirmiei, Ajmer through Inscriptions, Deldi 1968, p. 30. 
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‘That was written in 1579, and nearly a century later another pious donor 
described in his verse 

‘The wall of : w ne 

jerok fbeirathater~ hn 

To offer something at Hazrat Mu‘inuddin’s tomb, or to have it repaired, 

‘embellished or enlarged could form the contents of a vow in times of dangers 
or ailment, and pilgrimages, even under difficult conditions (such as measur- 
ing the way with one's body), were vowed not only by Muslims but also by 
Hindus. Even after partition a special train brings pilgrims from Pakistan on 
the otherwise closed railway line Hyderabad-Ajmer-Bombay so that they can 
attend the ‘urs, which is celebrated on Rajab, 6, Some shrines are noted for 
special powers: the dust of Burhanuddin Mahmud’s tomb {s given to children 
for intellectual enlightenment, and every Thursday evening the schoolmaster 
to the tomb of Qazi ‘Abdullah on Makii Hill 
40 that their intelligence might wax stronger. About the tomb of Shah Piryan 
in the same area it is said: 





There goes 4 pervon who has yot a passion— 
IW in a nice Kerbeta for one who is martyred through love."* 

Sher Shah of Multan is also a protector of persecuted lovers.—In coastal or 

tiver areas one needs saints to look after the fishermen and seafaring people; 

thus Baha’uddin Zakariya Multani is supposed to protect the boatsmen on the 

Indus and Chenab 

‘The woodcutters in the Sunderbans, Bengal, were devoted to Mubarak 
Ghazi whose fogirs lived in the villages and marked the borders inside which 
wood could be cut. Boatsmen and woodcutters, Hindus and Muslims, used to 
offer him some rige and bananas before entering the jungle where the saint 
‘was supposed to ride a tiger. 

Many shrines are visited by childless women, for instance Salim Chishti in 
Fatchpur Sikri, Some are good for healing barren cows; others for cough or 
for leprosy (Shah Sufaid in Jhelum district); dust from the shrine of Pir 
Bukhari in Quetta is good for venereal diseases. The oilmen in Lahore had 
Hasan Teli, the blacksmiths Shah Musa as their specific protector. The small 
old sanctuary of Shah Mina (d. 1470) in Lucknow was mainly visited by 
litigants, and quite a few places are connected with the cure of mental 
diseases, Makhdum Fagih (14th century) who is buried in Bombay close to the 
sea-shore, was specialized in hysterical patients, and Ahmad Qattal (d. 1631) 
from among the Ucch saints was called upon in the first spring month (Cheth, 





Md. p. 53. 
Qani', Makiiname, p. 21, 4. 
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March-April) to drive out evil spirits from women. In Muradabad a similar 
saint—a former muezzin of the Great Mosque—is visited mainly by Hindus 
who suffer from mental illness. The most famous of these places is probably 
Kicchauccha east of Faizabad, Ashraf Jahangir Simnani’s Khangah in a djinn- 
infested forest; here, mentally deranged people gather; women downstairs, 
men upstairs in the actual sanctuary; they are sometimes quite cruelly treated 
‘and can be watched beating their heads against the walls and the floors so that 
the visitor feels he is in a truly haunted place, 

Another strange sanctuary was devoted to the Suhrawardi saint Shah Daula 
(d. 1676) in Gujrat (Punjab) who had the power to give disobedient parents 
‘rat-like’, i.e, microcephalic, children, who then may serve at the shrine and 
are called his ‘rai 

But not only Sufi saints are implored for help. In Shia circles the faithful 
revert to the hidden mahdt, as Mrs. Meer Hasan Ali tells: 

People who have a particular object in view which they cannot attain by any human 
sratage oF contrivance, write petivons to imam mahdi on Fridays and... corm them 49 
water with much reverence, that is repeated every succeeding Friday." 

The saints, living or dead, are credited with numerous miracles besides 
those experienced by faithful visitors at their tombs. Some of these miracles 
are in reality only overstressed acts of piety, such as extraordinary long 
periods of fasting, or the chilla ma‘kasa, to hang oneself by the feet to recite 
prayers and invocations—a feat that is still today sometimes performed by 
dervishes who may use the hatrack of a Pakistani train to hang from. To sit in 
the midst of summer in front of a fire while meditating (an act that produces 
heat in itself) is a form of asceticism inherited from Yogi practices. A miracle 
that is frequently attested not only in India is that old, weak, or bedridden 
saints gained the strength to perform their ritual prayers regularly, as soon as 
the adhan was heard, or that they were able to participate in the whirling 
mystical dance, The longevity of the Sufis which is attested in these stories is, 
in itself, almost miracle. 

A saint might reach the state of ecstasy during his ablutions for prayer, and 
a miracle which 1 have not found anywhere outside India is that some saints 
(in Sind, the Punjab, and South India) were seen during the dhikr when their 
limbs got separated from their body, each limb performing its own dhikr.*" 











% Joho A. Subhan, Sifu, p. 286. D. Rass, The Land of the Five Rivers and Sind, London 
1883, thinks that the deformation is caused by the parents 10 make the children successful 


™ Mira. Meer Hasan Ali, Observations, 1 136, 


For examples see A. Schimmel, Mata! Dimensions of Ita, Chapel Mil 1975, p, 173 
note 
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Many miracles are connected with the propagation of Islam—was not 
‘Mu‘inuddin Chishti rold by the Prophet himself to go to India? The numerous 
tombs of shahids (martyrs), and the stories of their fight against Hindus, rob- 
bers, or demons, give witness of the heroic role of some Indian saints in olden 
times.—Conversions happened in various ways—a single glance of the saint, 
‘or a look at his radiant face might suffice to bring about a change in faith. 
‘And what of the Hindu physician in 14th century Sind who was converted by 
merely looking at a saint's vial? Pir Badr (d. 1440 in Bihar) whose great- 
grandfather was a disciple of Jalal Bukhari, kept his chilla in Chittagong 
where he reached “floating on 4 rock’ and converted many Hindu sailors, 
‘while in the Salt Range several saints produced sweet water and thus attracted 
the Hindu population, 

Often the formula is used: “Whatever he would say, it would definitely 
happent'; for saints could bring events from the “Gam al-mithal into this 
world; hence they could cure the sick and make the deaf hear by whispering 
the profession of faith or the call to prayer into their ears, Many well-known 
folk motifs are applied to vhem, such as granting three sons to a hundred-year- 
old couple and taking them away when the couple proved ungrateful, 
Wanderlegenden known from other parts of the Muslim world are frequently 
found; that is especially true for Jegends connected with animals although here 
the Hindu and Buddhist heritage is also preserved, We sympathize with the 
Sindhi saint who was distressed that the frogs fled from him to return only 
after he had repented from a minor fault, of with the South Indian saint 
whose tame lion lived peacefully together with another Sufi's gazelle. The 
feeling of unity with the whole nature led some Sufis, like Hamiduddin 
Nagori, (o vegetarianism; but this trend is found in early Western Sufi history 
too. Among the animals cats play a special role, although the story of the 
blessed cat in Ashraf Jahangit’s khangah, who could discern between faithful 
and infidels, and sacrificed her life for the Sufi community, is alo found in 
earlier Persian sources."* But quite a few Indian Sufis are shown in miniature 
portraits with a peaceful looking cat beside them. As much as common people 
relied upon miracles, many @ pious person would agree with the Sindhi Pir 
Murad (ca, 1500), who, after witnessing a Brahman revive a dead mouse to 
show his power, remarked, "It is an innovation (bid'a) to revive a dead body, 
‘but it is the sunna of the masters to revive the hearts!"** 

As often as people visit shrines in general to partake of the saint’s spiritual 
blessing, yet the most important event during the year is the ‘urs, ‘weddi 














Id, p. 210 £ after Dighy, Encounters with Jogis 
%* Atzam Tanawi, Tubfat abyahirin, ed. B.A. Durrani, Karachi 1996, p. 141; ya. HT. 
Sortey, Shah Abstul Lavif of Bhit Oxford 1940, p. 248 for « different version of this sayine. 
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.¢., the anniversary of the saint's death, the day when his soul was united with 
the Divine Beloved. Tens of thousands assemble at the big shrines and in some 
‘cases the celebrations are truly international."* At certain places, special rites 
add to the general blessings obtained by the visit; thus, during the ‘urs in 
Pakpattan the pilgrim had to squeeze under the narrow bihishir darwaza, the 
“Door of Paradise’ to enter the sanctuary; that secures his future entrance to 
Paradise, OF course, the result was an incredible thronging of people; 
therefore lately people have to queue up in front of the small door, which 
makes the rite less exhausting, but also less powerful. At the ‘urs of Qadirwalt 
Sahib in Tanjore (9. Jumada al-akhira) pots with milk rice were smashed on 
the sea shore, and people rushed to get a drop of the liquid, In many places a 
regular fair, mel, is held during the ‘urs, where not only sellers of flowers, 
garlands and souvenirs (cheap rosaries, glass bangles, etc.) as well as 
photographers gather but also less reputable events take place, Thus, the Surs 
in Schwan was noted for its wild and partly immoral atmosphere (after all, 
pre-Islamic traditions connected with the Shiva /inga remained alive under the 
surface). Some shrines keep regular dancing girls (Loh Langar Shah in 
Bangalore); Nurpur, in the city limits of Islamabad, was a favourite gathering 
place of prostitutes and transvestites, and so was Shaikh Saddu in Bengal; 
even the ‘urs of Mian Mir in Lahore was ‘attended by women of itlfame’.* 
‘As for Nurpur, it is connected with Bahlul Shah, the disciple of Shah Latif 
Barri who is credited with strange miracles and belongs to the Qadiriyya 
through the saint Hayat an-Nur, supposedly still alive in his tomb near 
Balakot. Nurpur, like Schwan, is a good example for the continuous use of 
sacred places in subsequent religious traditions: it had been a fire-temple in 
pre-Christian times, and a small flame still burns under a curved roof: during 
the Gandhara period it was a Buddhist place of worship, and finally it was 
Islamicized. The celebrations in this sanctuary, ‘where frenzy and ecstasy are 
not unknown’, have lately been purged; still the atmosphere strikes the casual 
Visitor as quite heavily charged with emotion, 

Such a continuation of cults is typical not only for Indo-Pakistani Islam; 
rather, it is found almost everywhere. However, in India the participation of 
members of the two great religions in the same places of worship is more con- 
spicuous than elsewhere, Especially in the eastern and western border zones of 























Nowadays invitations for the "wer of a saint are announced in we Morni 
fet itn ec rece eee eee meee 
Sceceaese eee eae at eae 
Seed cin nalearea ee aa gear on ete ne 
invited 10 attend im large numbers and be blessed. Space donated by Kusi S. Patel.” 

" Subhan, Sufism, p, 283 ff. 
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the Subcontinent such a blending of religious forms seems to be not unusual: 
Sind has a number of Muslim shrines which Hindus used to visit;** the very 
fact that the first, and some of the best, studies in Sindhi about Sufism in the 
Indus valley haven been written by Hindus shows the cultural cross relations 
as much as the adherence of Hindus to Muslim pirs. In Sind, Shaikh Tahir of 
the Muslims is the Udero Lal of the Hindus; the interior of his small shrine 
(with a microcephalic servant) had lately been painted with landscapes, such 
‘as imaginary Matterhorns and Dutch windmills (similar to some of the dervish 
ells in Schwan). Pictorial decoration of tombs is, incidentally, not rare in 
Sind; a related phenomenon is the paintings in the big imambara in Dacca, 
Ali's white mule Duldul, whether naturalistic or made of calligraphy, is 
always a favourite topic, 

An interesting mixture of legends has risen around Shamsuddin Tabrizi, 
whose tomb, charmingly decorated with cypress motifs in blue and white tiles, 
is shown in Multan, Although this Shams was the Isma‘ili missionary of the 
J4th century, his name is connected by tradition with the mystical beloved of 
Jalaluddin Rumi who, as legend has it, went to India and was flayed alive by 
the mullas. His martyrdom—a true martyr of love!—is often mentioned and 
praised in Sindhi and Panjabi folk poetry, and even the excessive heat of 
Multan is ascribed to his asking the sun to come down and broil a piece of 
‘meat for him which the stubborn inhabitants of the city refused to do. The 
‘most famous saint in this category is probably Ghazi Mian or Salar Mas‘ud, 
whose tomb is in Bahraich, UP."’ According to Barani, he was a nephew of 
‘Mahmud of Ghazna, started military operations when he was sixteen, and was 
Killed in 1033 at the age of nineteen. The site of his tomb is said to have been a 
temple of the Sun. His tomb was looked after by the Muslims that lived in this 
area even before the Ghorid conquest; a proper mausoleum was erected by 
Nasiruddin around 1250. Amir Khusrau mentions his cult, and the two major 
Tughlug sultans, Muhammad and Feroz Shah, visited his tomb. Since accor- 
ding to legend the young hero was slain during his nuptials, the ‘urs has ac- 
quired a specific character, i.e., the celebration of his marriage with Zuhra 
Bibi of Rudauli, who died unmarried and is buried close to his shrine. Special 
vows are made here, like *Zuhra Bibi’s dowry’. Sikandar Lodi prohibited the 
celebrations (which are held in Jeth = May-June) because of the immoral 

‘Sill during the elections in Pakistan 1976 the Hindu majority ia the Thar desert, Sind, 
‘were—at least politially—followers of a Qadir Pic, represeatative of the PPP 

“The legends concerning Mav'ud Salar were collected im Jahangir’s time in Abdur Rahman 
Chishiis Aline Mand. Sober mystics always rejeced his cult, as Bada’ani, Muntokhab Ht, 
‘ant, 46, text 27, tells of Shaikh ub-Midya of Khaisabad who was asked about Salar Masud and 


simply replied **He was an Afghan who met his death by martyrdom”. A recent study is Kerrin 
Grafin Schwerin, ‘Helligenverehrung im indixchen islam’, ZDMG 126, 1976. 





136 MUSLIM LIFE AND CUSTOMS 


practices. He also stopped the custom of taking out spears in Mas‘ud’s name; 
but this custom continued among the Meo, as celebrations in his honour were 
held all over India. Formerly people would make little horses from wheat 
flour boiled in syrup when they were cured from diseased legs thanks to his in- 
tercession. In former times Salar Mas‘ud’s ‘urs attracted up to a hundred 
thousand people, and Shah Waliullah—like many *sober’ mystics—regarded. 
it as an outrageously pagan custom. The graves of Salar Mas‘ud’s compa- 
nions in various places are also visited by Muslim and Hindu devotees. In- 
cidentally, the faith in the powers of martyrs—even those who had recently 
been slain in battle—was so great that a sober scholar like Bada’uni defended 
the belief that they are capable of begetting children after their death!" 

Another unusual saint is Zinda Shah Madar, allegedly a converted Jew 
from Aleppo who was instructed in esoteric sciences by the Imam Mahdi in 
Najaf. He expelled a demon from the place where he is now buried, i.¢. 
Makanpur near Cawnpore, and Hindus take him for an incarnation of 
Lakshmana, Rama's brother, He is said to have died in 1050. The Madari der- 
vishes who belong to his place wear black clothes and lead a celibate life; they 
are credited with healing people who have been bitten by snakes and stung by 
scorpions but often degenerated into mere jugglers who went around with 
tame tigers, bears or monkeys or performed firewalking in the saint's name, 
calling Dam Madar!, « formula that was also thought to account for the 
saint’s longevity (400 years!). Women are excluded from the Madar shrine, 
where even the pious Bada*uni "was captured in the net of desire and lust’, but 
received ‘chastiment for that sin even in this world’.** 

The Madaris are only one of the groups of wandering dervishes who were 
frequently found in medieval and sometimes in modern India. The Rifa‘iyya 
partly deteriorated during the Middle Ages into an association of miracle- 
mongering fagirs who could take out their eyes, swallow live snakes, wound 
themselves and heal all wounds with spittle,—One subgroup of the so-called 
be shar‘ dervishes, ‘those who do not honour the divine law’, are the malang, 
a word that designates “any unattached religious beggar who drinks and 
smokes hemp to excess, wears nothing save a Join cloth, and keeps fire always 
near {o him’;** in Pakistan, the expression is usually applied to the malangs of 
‘Schwan.—A similar group are the Jalaliyya who are supposed to stem from 
Makhdum-i jahaniyan of Ucch; they wear a necklace of fine wool, a small loin. 
cloth and glass armlets, and carry a club. They, 100, are beggars in the bazaar, 
shave their heads, moustaches and eyebrows, and leave only a sealp lock on, 








‘Bada?uni, Lc. 111 transl. 146, text 98. 
4d. I, transl 141, cexe 137, 
\ Jafar/Herclors, fslem in India, p. 290 1, 
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the right side, In this respect they are similar to the galandar who wandered 
through the country as early as in the 13th century and often disturbed the 
more sober saints of the (wo major orders. One of their saints, Najmuddin, is 
buried in Mandu and, like some other galandars, is credited with an incredibly 
Tong life. The main centre of the galandars used to be Bu ‘Ali's shrine at 
Panipat; he has also a sanctuary at Karnal. 

Another strange saint whose followers are counted among the be shar‘ der- 
Vibhes is Musa Suhagi, a follower of Jalaluddin Surkh Bukhari, who lived in 
the late 15th century in Gujarat”; he ‘concealed his spiritual dignity by living 
among eunuchs who were dancers by profession’, and dressed in women’s 
‘clothes to show that he was devoted 10 God as a wife ro her husband—an idea 
that is often expressed in popular mystical poetry in Indian Islam. 

Giant saints, neugaza ("nine yards long"), used to be venerated in the coun- 
Ary, their names or stories being unknown; and the visitor who asks in a 
“Bengali village the age of some martyrs’ tombs may get 1 
yery old-—many thousand years old, as our holy Prophet!" What matter 

“their baraka, not their historicity. 

‘The confluence of Muslim and Hindu religious ideas and forms of 
asceticism or worship in the outward attitude of many of the be shar® der 
vishes also becomes clear from new combinations of spiritual "helpers’ such as 
“the Panj Piriva, a group of five saints whose cult is quite common in the 

fluvial plains of Indo-Pakistan. They are famous in Sonargaon in Bengal, 

where they, along with Pir Badr, dominate the waters, as they are well known 
in the Punjab, One of the Pan) Prriya is Khwaja Khizr, the prototype of 
saintliness, immortal guide (Z/nda Pr), and patron of travellers and seafarers, 

In India he is connected primarily with travel on rivers and on sea, and in 

Various places little boats with lamps are sent on the river to honour him or to 

implore his help, The diobis (washermen) of Dethi celebrated his anniversary 

by sending off little grass boats on the Juma, Murshidabad in Bengal was 

Known for the Festival of the Raft on the last Thursday of the lunar year, 

when pretty paper rafts with prows in peacock shape were sent off on the 

Ganges. In Sind, Khizr is connected with the istand of Bhakkar, and formerly 

the tasty palla-fish used to go upstream the Indus to perform their worship 
“there once a year; that is now impossible after two barrages have barred 
Khwaja Khizr's shrine from the lower Indus. And when in March the small 
partridges begin to chirp, the Sindhi villager will interpret their call as “PIr Ptr 
Khiert™* 

+ Subban, Saft, 9. 

A Senne "Sind vor 19. Die Einerongen Pir Ab Mobammed Rashai, ado-Ase 
XXVE 1, 1979, p67 
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‘The veneration of saints is still a living part of popular Islam in Indo- 
Pakistan, Numerous people are serving at the shrines in one way or the other, 
but due to the loss of the awgaf, the pious foundations, in India some of the 
once so glorious dargahs are decaying. In Pakistan they are under the supervi- 
sion of the Awgaf Department that is supposed to look after repairs and 
upkeep; but when a dargah is still in the possession of the family they have to 
contribute much of their own income to the maintenance, and the noble duty 
of feeding thousands of visitors during the days of the ‘urs may tax the 
finances of the sajjadanishin very heavily. One still sees in the villages that the 
visit of a Pir to whom the villagers have sworn allegiance is a great and 
wonderful event; everyone rushes to touch his feet, he is well fed, and the 
remnants of his table are given to the poor, while he, after counselling and. 
blessing the people, will continue his way, heavily laden with gifts from his, 
poor, faithful followers. 

We need not therefore be surprised that reformist Muslims, including Iqbal, 
wanted to do away with ‘Pirism’, which appeared to them as one of the 
reasons for the poverty and backwardness of the people; and the most power= 
ful short stories of contemporary Pakistani writers attack the amassment of 
wealth at the shrines, contrasting it with the poverty of the masses." For was 
not fagr, "poverty", the ideal of the Prophet and his true followers? And could 
not Islam boast of being a religion without an influential ‘priestly’ caste? That 
is certainly true, and yet the faith in the Pir and the visit to shrines may still of- 
fer the poor and the suffering some spiritual consolation which enriches their 
lives in a mysterious way. 








Part of this consolation is derived from the mystical folk poetry that 
developed in almost all areas of the Subcontinent. And what Dara Shikoh a 

tempted in highly sophisticated language and on philosophical premises—the 
rapprochement of Muslims and Hindus—was achieved to a large extent in the 
popular titerature in the regional languages, for the mystics wanted only to 
teach love of God and love of the Prophet, without resorting to the whole ap- 
paratus of theological definitions or hairsplitting legalism; more importantly, 
they wanted to convey these ideas not only to the élite, who, if interested at all 
in higher metaphysics, might participate in the inner circle around a mystical 
guide to be initiated into the intricacies of Ibn ‘Arabi’s terminology, rather, 





™ Jamal Abrro, Munhuf Karo, “Geschwarzien Gesichts", deutsch von A, Schimmel, in R. 
Iatiaander (e4.), Aus der Polmweinschenke, Tubingen 1966, is one of the most impressive critical 
short stories of Pakistan. 
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they wanted to address the masses, who were neither conversant with the 

Arabic language of theology nor the Persian of the literati. Therefore they us- 

‘ed the indigenous languages and the poetical forms that were known in the 

‘countryside and, more specifically, among the women. 

‘The first major Muslim work in Hindi written in the Middle Ages is the 

_mathnawt of the love of Lorak and Chanda, composed by Maulana Da*ud for 
Feroz Tughluq’s vizier in ca, 1370, about which Bada’uni says: 

When certain learned men of that time asked the shuith saying: "What is the reason for the 

‘Mind\ marhnawt being selected?” he answered: “The whole of ts divine truth and pleasing 
I subject, worthy of the ecstaric contemplation af devout kvers, and conformable 10 the 
Aiterpretation of some of the awit of the Koran, and the yweet ungers of Hindustan 
Moreover, by its public recitation human hearts are taken captive.” 

In the early Moghul time, several Sufis were authors of ecstatic songs in 
Hindi, among them the Mahdawi saint Burhanuddin of Kalpi whose disciple 
Malik Muhammad Ja°isi produced another major work in the indigenous 
tradition, his epic Padmavati,—Bada’uni also mentions dervishes from Sind 
Who ‘began to sing outside an Indian melody in mournful and grating 
tones...""' and deeply moved him; they may have belonged to the Sindhi Sufis 

Who had settled in Burhanpur in the early 16th century and used their native 
tongue during the sama‘-sessions.—The stream of indigenous poetry grew in 

‘the late 17th century everywhere in the country, and became stronger as the 
‘Delhi centred Moghul rule became weaker. 

In the largely independent states of Gujarat and Bijapur the Sufi poets early 
took up the Indian tradition of representing the soul as 4 longing woman. The 
very fact that the word na/s is feminine in Arabic, and was used by the Sufis 
‘of Arabia and Iran mainly to denote the ‘lower soul’, the "base instincts’, led 

“many Sufis to compare the na/s to a disobedient stubborn female that waylays 
the striving spirit on his path to God. In Indian Sufism, however, the nafs in 
its different stages (ammara, “inciting to evil’ (Sura 12/59); lawwara, *blam- 
ing’ (Sura 75/2], and mufma®inna, *at peace’ (Sura 89/27]) becomes the 
‘Counterpart of the Hindu virahint, the loving spouse who is separated from 
her Lord and Beloved and longs for union with Him, That could induce them: 











ink, Munvakhab 1, cvanst, 130, text 250, Several ilustrated Mos. of this poem are 
‘known, the most fasnous one in Bombay, Prince of Wales Museum, see Douglas farvett and flasit 
Gray, Puinting af India, Geneva 1963, pp. 0-71: The Mughal and Deccan Schoots, Indi 
‘Miniature Paintings from the Collection of Edwin Binney Srd, Portland, Oregon 1973, a 
Mujahid Husain Zaidi, Urdu Hundichrifien, (Vere. der orientalichen Handschrifien in 
‘Deutschland XXVI), Wiesbaden 1973, Nr. $2; Joho Rylands Library Manchesier. one miniature 
Jn R. Pinder-Wilson (ed.), Paintings from Islamic Land, fig. 87. For the text see SH. Askar, 
“Mulla Da?ud's Chanda’in. and Sadhan's Maina Sat". Marne University J. XV 1960, p. 61-40, 

© Dasa?und, id, HE, transl, 39 text 231; one Sufi, Ya'qub of Manikpur, (4, 1579) composed 
“Arubic verve in Indian metres, x. 11, transl, 126, Yext 79. 
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to use feminine diction in their poems to express the craving of the 
woman soul for God or for the Prophet. For this reason, household occupa- 
tions, 100, could easily be used as symbols for spiritual acts. Gujarat and, 
Bijapur are particularly rich in chakkinama, "Millstone poems’, which were 
composed if not by the leading mystics themselves then by their disciples from 
the 17th century onward, To be sure, the image of the constanly turning. 
millstone was used in various connections by ‘Attar and Rumi as much as in 
the high Persian poetry of the sabk-i hindi, but in popular poetry it was a 
‘much more existential symbol since the grinding of flour was a central occupa 
tion of the women, 

‘The chakki"s handte revembles elif, which means Allah, and the axle is Muhammad, and is 


fixed there. 
{In this way the truth-secker sees the relationship. 


Ah bismillah ha bu Aliah? 


‘We put the grains in the char 
‘To which our Nands are wiinenes. 
‘The chakh? of the body is in order 
‘When you follow the sharrat..." 

Similarly numerous poems are connected with spinning and weaving. In 
Bijapur, Sufis invented the charkhinama; in Sind and the Punjab the poets 
knew that the spinning of fine threads which *God will buy from the cotton of 
one’s self” (allusion to Sura 9/112) can serve as a perfect image of the careful 
‘work that is required to reach one’s goal, For; would God buy coarse yarn? 
Besides, the sound of the spinning whee! resembles the sound of the dhikr, in 
which the pious with low voice repeat thousands of times the names of God, 
or the profession of faith. Thus a Bijapuri poet sings: 
otto, You shoud do chika 
he cotton, you shoul Jo dhikn! galt, 
‘And as you spool the thread yOu should do ehikrt ‘wn 

The threads of breath should be counted one by one, O sister."* 

Shah ‘Abdullatif in Sind devoted a whole chapter of his Risa/o in the old 

melody of spinning songs, Kapa, to this topic. Slightly later, a Panjabi 

poet, Fard Fagir (d, 1790) wrote a Kasabnama Bafindagan in which he inter 

prets weaving in a spiritual sense, but also introduces bitter complaints against 

the rulers who suck the blood of the oppressed weavers and are therefore 

doomed (0 go to Hell."* Carefully studied, popular poetry allows us many an 

insight into the social conditions of late 17th- and 18th-century India, 
Eaton, Sis of Bijapur, p. 168 1. with numerous examples 


" Eaton, b<., p. 164 One may perhaps see in the cotton imagery also a hiddes allusion 10 the 
‘aint of the cotton-carders, the famous al-Halla). 
* Lajwanti Ramakrishna, Pon/oby Sufi Poets, Londoo-Caleutia 1938, p. 81 If 
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On the other hand, the folktales of the Indus valley and the Punjab were 
spiritualized to form the basis for mystical poems. In the Punjab it is par- 
ticularly the story of Hir Ranjha, retold by dozens of poets in various 
languages, with Hir coming to represent the soul, and her beloved Ranjha 
from Jhang the Divine Beloved.’* The main figure in these stories is always a 
woman who braves all afflictions on the mystical path: be it Sohni, who swims 
cross the Indus every night to meet her beloved until the jar that keeps her 
‘afloat is broken and she is drowned; Sassui, who after losing her beloved 
Punhun while indulging in the ‘sleep of heedlessness", runs in the desert to fol- 
low his caravan and dies after reaching perfect spiritual union with him; and 
Marui, the village girl, who, kidnapped by the ruler of Umarkot in Sind but 
not yielding to his blandishments, is the symbol of the soul that is brought into 
this colourful world but remains faithful to her First Beloved and her original 
home, Divine Unity, 

To make their verses more memorable the Sufis in the rural areas used 
the inherited forms of poetry: the Stharff or Golden Alphabet, and the 
arahmasa, the Indian songs so common all over the country which 
‘enumerate the twelve months with their typical features: the hero is again the 
‘woman soul complaining of or rejoicing at the mysterious actions of her 
beloved. In these poems the Islamization is usually perfect; the last month of 
the lunar year, the month of pilgrimage, finally fulfills the bride's yearning to 
be united with the Beloved—whether in Mecca, His sanctuary, or in Medina, 
at the Prophet's tomb. Mystical ideas thus could percolate down to the level 
of lullabies, and the figure of the beloved Prophet was transformed into that 
of the radiant spiritual bridegroom. 

This poetry gave the illiterate villagers the feeling that they too had access {0 
the Divine Truth—the satirical remarks against the learned bat stone-hearted 
theologians expressed not only the feelings of the intoxicated Sufi but likewise 
voiced the thoughts of those who would never be able to understand all the 
books of learned legal lore. That is why the folk-poets sing that Kanz, 
Qudart, Kafiya—the three basic books studied in the madrasas—are of no 
avail; what matters is the vision of the Beloved that is not contained in a hun- 
dred thousand of books. 

Mystical folk-poetry developed most successfully in Sind and in the Punjab. 
‘The first examples go back to the 16th century, The Chishti poet Farid-i thani 
‘of Pakpattan is credited with verses in Panjabi, some of which have found 
their way even into the Adi Granth, the sacred book of the Sikhs. A group of 





©The Urdu inscription of the tomb of Hir in Shang claios that Mir was a dervish of the Ucch- 
BukNari sis, ant Ranjha herbs writ 
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Sufis who migrated from Sind to Burhanpur in the early 16th century in order 
to escape the harrassment of the rulers used Sindhi verse during their sama‘ 
sessions; shortly afterwards the verses by Qadi Qadan of Schwan (incidentally 
a follower of the Mahdi of Jaunpur) reveal already the concise style that 
became classical, containing brief allusions to folk tales. He uses powerful im- 
‘ages taken from nature, but even some social criticism is palpable, To him is 
ascribed the proverbial line: 

1okan yarf @ mah ma mutall'u suprih 

People may turn to grammar—t look at the loved. 
which sums up the anth-intellectual attitude of most Sufis. The Suhrawardi 
saint Makhdum Nuh of Hala, whove dargah is still one of the cultural centres 
of Sind, inserted some Sindhi verse into his Persian ma(fazar, and his contem- 
porary ‘Abdulkarim of Bulrri (d. 1623) left 93 mystical Sindhi verses. The 
mystic’s search for the other world is expressed by him in an allusion to 
Sassui, the heroine of Bhambhore: 





Mian Shah ‘Inat, the next mystical Sindhi poet, belonged to the Qadiriya, 
as did the most outspoken folk poets in the Punjab. There, the first poct 
known to us from Dara Shikoh’s Masanat al-“arifin is the ecstatic Qadiri Sufi 
Madho Lal Husain (d. 1393) who, after strict ascetic beginnings took to 
music, dance, and intoxicants. Called after his Hindu beloved, together with 
whom he is buried in a modest tomb near the Shalimar gardens in Lahore, he 
utilized for the first time folk themes in his poems, such as Sohal and Hir, The 
mosque close to his tomb was later constructed by one of the Muslim wives of 
Ranjit Singh, the Sikh ruler of the Punjab (d, 1839). A century later, another 
Qadiri Sufi, Sultan Bahu from Shang District, whose learned Arabic and Per- 
sian works are almost forgotten, composed his famous Panjabi Stharff whose 
first lines point to the secret of constant dhikr as taught by the spiritual guide: 

AliJ—Allab is like the jasmine plant which the preceptor planted in my heari—O Het 
[By water and the gardener of positive and negative statement it remained near the jugular 
‘vein und everywhere—O Het 
{It spread fragrance inside when it approached the time of blovsorsing—O He! 
May the efficient precepvor live long, says Bahu, who planted this plant] —O Het’ 
That means that the Qadiri dhikr, the bipartite profession of faith, makes 
God's presence grow in the heart so that He, the fragrant flower, remains 


M. Jotwanl, Shah Abdul Karim, Delhi 1970, Nr. 17. 
* The Abyat of Sultan Bahoo, Labote 1967, Ali! Nr. 4 
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loser to man than the jugular vein (Sura $0/16), And Sultan Bahu’s shrine is 
covered with colourful tiles that suggest a flower garden. 

In Sind, mystical poetry reached its apex with Shah “Abdullatif of Bhit 
(1689-1752) who accompanied a group of Yogis for some years and praised 
their spirituality in verses filled with Koranic images, His poems are collected 
according to their tunes (for they are meant to be sung and not grammatically 
and logically dissected) in his Risa/0, still the most popular work of Sindhi 
Poetry, in spite of its intrinsic difficulties. Shah Latif knew the classical Sufi 
literature, and was fond of Maulana Jalaluddin Rumi; but his way of telling 
the spiritual pangs of his heroines, who remain faithful to the primordial 
Covenant with the Divine Beloved, is quite unique in its psychological depth, 
His verse also reflects the nature of Sind—we visualize dried-up trees, 
whirlpools, dangerous crocodiles; the fisherman’s wife is expecting her hus- 
band 10 return with precious goods; the poor women sleep in thatched huts, 
waiting for the grace of the Beloved under his aspect of Sattar, ‘The Coverer’, 
to keep them warm, Grain-hoarders are censured. Cows, buffaloes and frogs 
are seen, looking at the darkening horizon where black clouds gather and 
finally rain blesses the thirsty earth—and at this moment the poet turns once 
mote to the Prophet who, like rain, is sent as ‘mercy for the worlds’ (Sura 
21/107) and is implored to intercede for his community at Doomsday. But one 
‘would look in vain for any allusion to the fate of his country, parts of which 
were ceded by Muhammad Shah in 1739 to Nadir Shah and which had to bear 
the first attacks of Ahmad Shah Durrani as well. 

Shah Latif’s work has been interpreted from the late 19th century onward 
by the Hindu scholars of Sind as though it were a work of Hindu mysticism 
‘with a superficial Islamic veneer. The same happened to Shah Latif’s contem- 
porary in the Punjab, Bullhe Shah (1680-1758) who was much more 
‘outspoken in his claims of all-embracing love than Shah Latif. Bullhe Shah of 
Qasur (where his tomb is in rather bad shape) was a disciple of Shah Inayat 
Qadiri, who came from an ardin family (recent converts to Islam), had a good 
knowledge of Hindu customs and philosophy and also commented on 
Muhammad Ghauth Gwaliori's Jawahir-i khamsa, He prefered a retired life 
because after Dara Shikoh’s execution the atmosphere was not favourable to 
the Qadiriyya. But his disciple, Bullhe Shah, who led a celibate life, did not 
care for any prohibition and poured out his feeling of all-pervading unity in 
daring, most musical verses (ka/M) which still are loved in the country. Long 
chains of questions try to point to the paradox of Unity and multiplicy: 
“Sometimes 1 am this, sometimes that’, "Sometimes He is Abu Hanifa, 
sometimes Hanuman’, etc. In this respect Bullhe Shah is very close to Sachal 
Sarmast in Sind (1739-1826) who, like him, lived as a celibate in Drazan (Up- 
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per Sind) and whose verses in Sindhi and Siraiki express exactly the same 
boundless enthusiasm that is found in Bullhe Shah. 
‘When Bullhe Shah asks: Bullhé ki jana mat kawA... 


Bulthe, what do 1 know what I am? 
‘Neither am Ia Muslim in the mosque nor am f in the way of paganisen, 
‘Nor among the pure, nor the sinful, 

‘Nor am I Mores, nor Pharaoh. 

{am not of Arabia nor of Lahore, 

‘Nor an Indian from the city of Nagaur, 

Nether a Hindu nor a Turk or a Peshawar...” 


then Sachal will sing, using the common female style of addressing one’s 
sisters of girl-friends: 





1.do not know, © sisters, what I really am. 
Perhaps 1 am a doll, perhaps the thread om which t hangs, 
Perhaps a ball in the hand of the beloved, 
Perhaps a yoke with # heavy burden, 

Perhaps a castle where the king sits and thinks 

And talks about many things 10 get new information 
Perhaps | am a horse which some rider guides, 








Perhaps | am & fountain, filed by a clowd, 

In which the sun is reflected and the moon ax well, 

Perhaps | am God's mirror from pre-cternity, 

Which is beyond all words— 
perhaps Lam not al all* 


And when Sachal's modern editor claims that: 


‘Sindhi nature has accepted the influence of Sufism 40 much that {oday in the oriental world 
‘ho other country can be compared with her... Sarmast xs ot only the hero of the 
‘Muslims; the Hindus of Sind have acceptes him with great pride av their spiritual leader..." 
the samne judgment could be passed when reading Bullhe Shah's Panjabi 
poetry, and indeed his learned interpretess, Lajwanti Ramakrishna, has 
claimed him as an outspoken representative of Hindu ideas. However, the 
historian of Sufism is aware that this kind of mystical poetry has appeared in 
various times and places, and one should never forget that the figures of the 
Prophet and the great Mustim ‘martyrs of love’ constitute the basis of this 
popular poetry. 
Panjabi mystical folk poetry was no longer very fertile after Warith Shah 
gave the legend of Hir Ranjha its final form in the late 18th century, ‘Only 





Ramakrishna, Panjabi Sufi Poets, p. 58. 
® Sachal, Rai0, ed. O, A. Ansari, Karachi 1958, p. 140. 
© 1d,, Introduction, 
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Khwaja Farid of Multan, the modern folk poet of Siraiki, is an exception. Sin- 
Ahi folk poetry, however, continues to our day, partly because the language 
was given a good Arabic-based alphabet in 1852 so that its literary develop- 
ment continued, while literary Panjabi, written in Gurmukhi characters, 
became more and more identified with Sikh culture, the Muslims usually 
reverting for higher literature to Urdu. 

In dealing with religious literature in the regional languages one should not 
overlook the fact that not only were enthusiastic mystical songs composed, 
but some theologians also counteracted the paramount influence of the *intox- 
icated" Sufis by writing ‘orthodox’ poems about the duties of the believers or 
the miracles of the Prophet. In Sind, this trend becomes visible during the 
‘Nagshbandi reaction’ in the first half of the 18th century, when Makhdum 
‘Muhammad Hashim of Thatta and his friends produced books like the Tafsir- 
i hashimt, a Sindhi rhymed commentary of the last part of the Koran, which 
was to become one of the first books ever printed in Sindhi (Bombay 1857). It 
inaugurated a long list of full or part translations of the Koran. Makhdum 
‘Muhammad Hashim had begun his literary career with the Qar a-“ashigtn, a 
Sindhi book in rhymes about the virtues of the Prophet, and had discussed in 
his Arabic Fara%id al-isiam 1292 religio-legal questions. He was sunna- 
conforming fo the extent of cutting a man’s beard not trimmed as prescribed 
by tradition, and in case he was confronted with opposition in legal or 
technical problems the Prophet himself would appear in a dream to his 
‘opponents to support the Makhdum’s view, Ax a true child of his time he also 
composed treatises against ‘Mourning on ‘Ashura Day" and a ‘Prohibition of 
Tobacco’. Yet, the fertile author was called "a dry tree" by another Nagshban- 
di mystic who belonged to the faction of "the cream of the gnostics and 
‘exemplar of those who have reached Union’, Muhammad Zaman of Lunwari, 
4 fine poet in his native tongue, This ‘Abdurrahim Girhori poured out his 
‘excessive love of the Prophet in Sindhi poetical commentaries of certains saras 
‘and makes God speak in the commentary of Sarat al-kauthar (Sura 108) 
(—along with Sura 93 the favourite chapter of the lovers of the Prophet—): 








Indeed, we have given Thee, © beloved, much good. 
‘One is the pond Kauthar, the sign of Ubi aif 

‘Thou hast found the taste of the Essence. the veiled treasure house, 

The origin of benefactions, the manifestation of the Essence. 

That | have given Thee, O beloved, while (0 others the taste only of the attributes” 


Girhori dreamt of martyrdom for the sake of Islam and gained his wish in 
1778 at the age of 39 when he destroyed a Shiva idol in a nearby village, 


A, Schimmel, ‘Translations and Commentaries of the Qur’sa in the Sindhi Language’, 
‘Oriens XV 1963. 
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In the folk literature of both Sind and the Punjab, poems in praise of the 
saints are numerous: not only of “Abdulgadir Gilani but also of local saints 
like Farid Gunj-i Shakar or, more recently, the Pir Pagaro in Sind. Aside from 
poetical descriptions of the beloved Prophet, whether written by loving 
mystics or by shart‘a-bound theologians, the touching stories of the tragedy of 
Kerbela are told and retold in various languages; they fill many pages in Pan- 
jabi poetry, form one chapter in Shah ‘Abdullatif"s Risa/o, and are repeated. 
among the tribes in the Baloch and Pathan hills.”* The veneration shown to 
the sayyids resulted in poetry praising their ancestors, and some important 
‘Shia centres are found along the Indus and its tributaries—to mention only 
the Gardezi Pirs of Multan, or the sanctuary of Shah Jiwna near Shang, 
which, in the custody of a branch of the Bukhari sayyids, has lately become 
noted for its Muharram festivities."" The illiterate villagers in the plains were 
led to at least some understanding of central Islamic values by means of this 
poetry, and the same can be said about the tribes in the hills. The statement of 
the Census of Balochistan in 1901 gives, similar to British descriptions of rural 
life in Sind or the Punjab, a very negative impression of the piety of the tribes: 

Brabuis, Baloch and Afghans are equally ignorant of everything connected with their 
religion beyond the most elementary doctrines In matters of faith the tnibexman confines 
‘himself (o the belief that there » « God, a Prophet, a Resurrection, and a Day of Judgment. 
He knows that there i» # Koran, but in the abvence of knowledge of Arabic and qualified 
teachers who can expound its meaning, he is ignorant of ite contents. Me believes that 
everything happens by inevitable nevensity, but how far this s connected An his mind with 
‘predestination on the part of the Creator i dificult 10 say. Mls practice Hs, 10 Say the Teast, 
un-Islamic. Though be repeats every day that there is one God only who is worthy of wor: 
hip, he almost invariably prefers to worship some saint or tomb. The Saints of Pirs, in fact, 
fre invested with all the attributes of God. 

There is little religious literature in Balochi, but the simple tales and songs 
about saints and prophet’s, about the Prophet's ascension to heaven, or 
praises of ‘Ali's generosity are touching in their warm, trusting love; they 
also prove that generally-known Islamic stories such as the Zwmzumnama 
(= jumjuma, ive., the king's speaking skull) were known among the Baloch 
tribes, and the saints of Sind, where they usually spent the cold winters with 
their animals are venerated by them too (Pir Murad of Thatta, Lal Shahbaz 
Qalandar), 


The Pathans can boast of & long tradition of impressive, powerful poetry, 











* More than fly Kerbela poems are listed in L. Barnett, Punjabi Printed Books in the British, 
Atusewm, London 1961. For the Multani marthiya, which developed particularly from the mid 
14 century, se Christopher Shacle, "The Mutant marsy’, Der alam 85/1978 
* Samina Quracshi, Lesacy of the Indus, New York 1974, gives 
Vie ae tives good photographs of the 
** Imperiae Gazetirer of India Provinciae Series —Part Baluchistan, Calcutta 1908, 


MUSLIM LIFE AND CUSTOMS 147 


the first examples of which even predate Sindhi and Panjabi religious poetry. 
Beginning with Pir-i Raushan and the works of his orthodox adversary 
Akhund Darweza, Pashto has produced the same kinds of religious literature 
_ as the plains, such as eulogies of the Prophet, hymns in honour of Gilani, etc. 
Forms like the Golden Alphabet are also used among the Pathans: 
AML is the secret of the essential Name, 
‘The light of all Kinds of qualities. 
‘The Pashto poets of the 18th century sang of the birth of the Prophet and his 
miracles as they composed metrical Jangnamas, tales about the battle of 
Kerbela, which are often translations from Arabic or Persian. Pashto poetry 
can even boast of two translations of Busiri's (d. 1298) Burda, the famous 
Arabic poem in honour of the Prophet, texts of which, with Panjabi or Urdu 
interlinear translations, are also sold in Lahore and elsewhere, 
Higher mystical poetry is not lacking among the Pathans either; the tradi- 
on of Pir-i Raushan, first transformed into poetry by Molla Arzani and 
Mukhlis, was eloquently continued by a descendant of the master, Mirza 
Ansari, who died either under Shah Jahan or Aurangzeb, More than other 
Pashto poets he has expressed the enthusiastic feeling of unity which is so 
characteristic of Sachal and Bullhe Shah: 
How shall { define what thing t am— 
‘Wholly existent, and nonexistent, thro” Him I am, 
Whatever bevometh naught out of entity. 
‘The signification of that nothingness amt 
Jin the die of the sun, 
ipple on the water's surface. 
1 have enveloped myself inthe four elements 
{Tam the clouds on the face of the sky. 
volt the lot of the devoted, I am the hooey, 
In the souls of the impious, Earn the sting. ** 

The most outstanding among the Pathan mystics was no doubt the Chishti 
poet ‘Abdurrahman, tenderly called Rahman Baba, who lived in the days of 
Aurangzeb, ‘Abdurrahman's poetry seems to be less ecstatic than that of most 
mystical singers; the earnest attitude of the early Sufis, the awareness of 
passing through a perishable world, but also the experience that everything 
created constantly praises the Lord permeates his verse: 

‘Relentless fate will make i like unto the shifting sands 
‘Whoever buildeth up a structure, in this world" 

* 7, Blumbardt and DN. MacKenzie, Catalogue of the Pashto Manuscripts in the British 

Isles, London 1965, Nr. 39 


© 'G. H. Raverty, Selections from the Poetry of the Afghans, London 1862, p. 75. 
Wd, pS. 
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‘Quicksand’ is an expression common to the Persian writing poets of his time 
who saw worldly glory crumble like sand and change like dunes. Rahman 
Baba knows that the true power rests only with God: 

The earth hath bowed down its head in Mis adoration, 

‘And the firmament is bent over in the worship of Him, 

Every tree, and every shrub, sland ready 40 ben before Mim, 

Every herb and blade of grass are a tongue to utter His praise, 

Every fish in the deep praiseth and blesseth His name, 

Every bird, in the meadows and io the fields, magnifieth Him.** 

One of the major Pashto poets of the 18th century, Shaida, a descendant of 
the freedom fighter and fertile poet Khushhal Khan Khatak (d. 1689) settled in 
the Afghan principality of Rampur afier becoming 4 devout follower of the 
Nagshbandis of Sirhind. 

Pashto mystical poetry seems to be closer in character to the classical Per- 
sian tradition than to the Indian one whereas the mystics in the easternmost 
corner of the Subcontinent, in Bengal, followed the indigenous tradition 
almost exclusively. To be sure, in Bengal, too, Arabic and Persian had been 
the languages for higher literature and even mau/fds, the poems in honour of 
Muhammad's birth, were only recently composed in Bengali (I heard in 1962 4 
little Muslim boy ask his father, a poet who had composed a Bengali mau/ad: 
“Does God understand Bengali?"). Still, Muslim Bengali literature had 
developed through the ages, dealing with religious topics and popular legends. 
Here again, poems on Muhammad's ascension, the battle of Kerbela and 
similar topics are found, but the typical expression of mystical feeling in 
Bengal is the genre of marifatis, small songs, in which the poet expresses his 
Jove and yearning, and which resemble folk poetry in the Indus valley. Bengali 
mystical poems are close to the Hindu tradition, so that the flute of Lord 
Krishna and the flute of which Maulana Rumi sings become at times inter» 
changeable, The Bauls have perfected this fusion in their songs. The imagery 
of sailors is natural for a country largely dependent upon its great rivers: the 
Prophet is seen as the boatsman who brings the wayward, restless soul safely 
to the other shore, And when the Si Panjabi poet speaks of the jasmine 
flower of his heart, or reverts to agricultural imagery, the Bengali Sufi 
describes his heart’s state in images taken from the ever-present waters; 

© Allah, be compassionate 

{have no one but Thee t0 complain, 
have no one but ‘Thee to talk to, 
Restless, my heart is worried. 


Like the trembling waves of the sea. 
‘Thou makest me drift from shore to shore 














™ Id. p. 49, 
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[Like tse water hyacinth. 
Thou makest me weep 
Like a tential cries om the road— 
‘As the dumb dream and cannot tell their dream, 
That's how t am, 

Mystical poetry in the regional tongues of the Subcontinent is perhaps the 
finest expression of the fe of the millions of illiterate people who lived 
relying upon the Prophet, their intercessor at Doomsday, and venerating the 

_ Pits who might help them in procuring their goal in this world and the next, 

"This poetry helped both to form and to express people's deep trust and un- 
questioning faith in God’s wisdom. Even if they were suffering like Mansur 
Hallaj, or like the grandsons of their beloved Prophet, even then—the Sufi 
poets told them—they had to trust the wisdom of God's love and to under: 
stand that those whom He loves best have 10 suffer most. 





CHAPTER FIVE 


INDIA AFTER AURANGZEB: 
MUSLIM LIFE AND THOUGHT BETWEEN 1707 AND 1857 


In 1707, the poet Jafar Zattalli, ‘the jester’, wrote one of his rare pieces of 
serious poetry, in which he depicts the rival factions at court after 
Aurangzeb’s death: 


‘Where shall we find s0 excellent a king, 
Complete, consummate, perfect, knowing hearts? 


‘Cutting, senting 0 all sides, 
Qn all sides death and violence, 
Turmoil, axes, daggers, ponbards. 

Aurangzeb reigned almost half a century. Under him the Moghul Empire 
had reached its greatest extent, but rebellious forces from various racial and 
religious backgrounds began to destroy the kingdom from within. When 
Aurangzeb died in March 1707 the high time of the Empire with only four 
rulers in one century and a half, was finished. One weak puppet ruler followed 
the other. Aurangzeb's eldest surviving son Mu‘azzam, aged 64, eventually 
‘overcame his brothers and acceded to the throne as Bahadur Shah. During his 
reign the assassination of the tenth Sikh Guru, Govind Singh, caused new 
complications, for the next Sikh leader, Banda, and his followers ‘committed 
cruelties exceeding all belief’ in the Punjab, When Bahadur Shah died in 
February 1712 in Lahore, he was succeeded by Jahandar Shah, a profligate 
who was executed after eleven months by Bahadur Shah's grandson, Far- 
rukhsiyar, aided by the Sayyid brothers. Sayyid ‘Abdallah Khan and Husain 
‘Ali Khan of Barha, scions of a Shia family that had played an important 
political role since Akbar’s days, were rulers for all practical purposes during 
the next years although their Shia policies led to some disturbances in Agra, 
Lahore, and other places where the population strongly opposed the Shia 
form of the call to prayer as introduced under Bahadur Shah (1709), so that it 
had to be cancelled. After disposing the emperor in early 1719, the Sayyid 
brothers were finally captured, and the anti-Sayyid, Turani faction at court 
enthroned, after a few phantom rulers, the young Muhammad Shah Rangela 
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(Cpleasure-loving’) in late 1719, who ruled until 1748, probably due more 10 
his laxity and disinterest in politics than to his statecraft. He certainly was a 
lover of poetry (and of female beauty),* but could do nothing to check the 
disintegration of his empire. Bengal became a virtually independent province 
in 1717, Muhammad Shah's prime minister, the able Nizamulmulk Asaf Jah 
(whose father, Ghaziuddin Jang, had been in charge of Aurangzeb's troops: 
that occupied Hyderabad) retired to his fief in the Decean in 1724, founding 
there the line of the Nizams of Hyderabad. The governor of Oudh, the 
Persian-born Mir Muhammad Amin, known as Sa‘adat Khan, who had risen 
under the Sayyid brothers, became virtually independent in 1723. His nephew 
Safdar Jang was later appointed vizier to the Moghul Emperor, and the 
Tivalry between his and the Nizam’s family (the centuries-old Turani-lrani 
Conflict!) proved fatal for the Empire. The Bangash Nawwabs, a Pathan clan, 
began to constitute a political faction in their new capital Farrukhabad; in the 
hill area of Rohilkand, north of Rampur, the Rohilla Afghans built up their 
power and were able to enter the great political game in Delhi after 1739. The 
Marathas, who were paramount in the Deccan about 1720, marched against 
Delhi in 1737 but did not besiege the capital; their power steadily increased, 
extending even to Bengal, until 1761, and in the last decades of the 18th cen- 
tury they played a decisive role in Dethi politics. 

In 1738-39 an unforeseen catastrophe struck the country; that was Nadir 
Shah's invasion. After taking Qandahar—since long a bone of contention 
between Iran and the Moghuls—he marched into Northwest India, left his 
Tepresentative in Lahore and in March 1739 crushed the badly organized 
Moghul army near Karnal. As a result of the discord among the leading 
nobles, the Moghuls had to pay an incredibly high indemnity; Sa‘adat Khan 
‘of Oudh played sad role in the drama, Finally the capital was sacked; about 

30,000 persons were massacred in one day. From the once so glorious Moghul 
Empire not much more than the ruins of Delhi were left. These, however, 
‘attracted every aspirant to power. 

Muhammad Shah survived even the destruction of his capital in 1739; but 
his successors after 1748 had to face new invasions from enemy and friend. 
Nadir Shah's successor, the Afghan Ahmad Shah Durrani Abdali, invaded 
the Northwest almost regularly, beginning in 1748, and annexed the Punjab 
for some time, The Nizam’s young grandson, Ghaziuddin ‘Imadulmulk, most 
active in Delhi politics, had the emperor Ahmad Shah blinded; an invasion by 
Abdali in 1757 again brought looting and torment upon the inhabitants of 
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Delhi, who had barely recovered from the cruel Jat attack in 1754, Abdali 
returned to India in 1759 after another emperor had been murdered, and a 
struggle for succession set in; he relied mainly upon the Rohillas and their able 
chief Najibuddaula, who enjoyed also the protection of the Delhi theologians 
because, though illiterate, he was a great patron of Islamic learning. Abdali 
defeated the Marathas in 1761 near Panipat, but that did not help to 
consolidate Moghul power; on the contrary, the factional struggles continued, 
‘One group at court had elected ‘Alamgir II's son ‘Ali Gauhar ‘Alam I as 
legitimate ruler in 1759; but he preferred to live in exile, first in Lucknow, 
then in Allahabad. Trying to secure parts of Bengal for himself, he was 
defeated by the British at Buxar in 1763, but returned finally to Delhi after 
Najibuddaula’s death in 1770, and later became largely dependent upon the 
Maratha chief Sindhia, who was supported by Warren Hastings. The British 
efushed the Rohilla in 1774 with the help of the Nawwabs of Oudh, but 
Naijbuddaula’s grandson Ghulam Qadir revenged them: in 1787 he blinded 
Shah ‘Alam II in his palace in Delhi, The ruler, who bad assumed the pen- 
fame A/idb, ‘Sun’, deplored his fate in touching Persian verse: 





The cold storm of diaster rove to debave me, 

‘And gave the implements of my rate to the ind. 

{Twas the sun of the aphere of loftinew of kingship— 

‘A black sigh brought my affair to the evening of extinction. 

My eyes were dug out by the tyranny of the sky. It was Better 

That I should not see how someone else rules in my place...” 
But although the shart'a considers blindness as one of the defects which dis- 
qualify a person as ruler (hence the many instances of blinding in the course of 
Indo-Muslim history), Shah ‘Alam I remained a figure-head of the Moghul 
Empire under British protection till 1806; his two successors were more or less. 
Puppets without any political importance. 














How can a man close his eyes in sleep: 
Since tribulation is awake out of fear of thieves? 





says the satirist Sauda in those years, pointing to the "scene of destructive con 
flict and discordant ambition and the complete ruin of Delhi, which caused 
most of the poets and the intelligentsia, who had lost their patrons, to 
emigrate to safer places, such as Oudh, where the Nawwabs built up a splen= 
did kingdom in which the Shia ereed was prevalent, The pious and learned 


* SM. tkeam, Armayhin-/ Pak, p.3191 5. also A. Schimmel, “Gedanken zu zwei Portes Sah 
"Alarms 11", in Festechrifi fir Hans Robert Roemer, Beirut 979, 
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refugee from Iran, ‘Ali Hazin (d. 1766 in Benares), who sought peace in India 
‘and was overtaken by ever new invaders and their troops in Sind, the Punjab 
ioe has dramatically described his adventures in his Tadhkirat al- 

It is said that during Nadir Shah's attack on Delhi the Muslims—probably 
for the first and last time in their history—pondered the idea of committing 
Jauhar, self-immolation in the Rajput style; but ‘one of their leaders spoke 

_ against it, reminding them of the tragedy of Kerbela where the descendants of 
the Prophet, though in a minority, fought to the last valiantly and spiritedly*.? 
This leader was Shah Waliullah, the multifaceted theologian, who has been 
called by Iqbal ‘the first Muslim to feel the urge for a new interpretation of 
Aslam’. But even he had pointed to the tragedy of 1739 in Arabic verse: 

‘ond there were stars which furtively glanced in the gloom 
‘Vipers’ eyes, oF seorpions® heads.. 

‘Quibuddin Ahmad Abu’l-Fayyaz, called Shah Waliullah Diblawi, was the 
son of a jurist who participated in the compilation of the Farawa-yi ‘alamgi. 
At his birth in 1703 his father heard a voice saying: 

u pg ship after Muhammad were possible We would make him a prophet, but that is 

cut oftt® 
‘The boy studied under his father, whom he succeeded at the age of 16 as prin- 
cipal of the Rahimiyya Madrasa, an institution founded by his grandfather. In 
1730 he performed the pilgrimage to Mecca and stayed in the Holy Cities for 
two years to study hadith, His teachers were mainly the same as those of 
‘Abdulwabhab, the reformer of Arabia, a group of strictly sharta-bound 
scholars, among whom Muhammad Hayat as-Sindi (d. 1750) occupied an 
outstanding place; he was, like his teacher Abu’l-Hasan as-Sindi, engaged in 
the Dar ash-shifa, the centre of hadith studies in Medina, After his return to 
Delhi Shah Waliullah worked untiringly in his home town and produced a 
long list of books in both Arabic and Persian, trying to build up a religious 
philosophy for the Muslims, who needed a new approach to life in this age of 
catastrophe, and, diagnosing their spiritual ailment, he tried to find a remedy. 
Well aware of the tensions between the schools of law and the various Sufi 
orders, he aimed at rarbrq, conciliation, so much so that he even tried to reach 
an intermediate position between the conflicting ontological theories of 
wahdat al-wujad and wahdat ash-shuhad, Initiated into the Nagshbandiyya, 
Qudiriyya and Chishtiyya (whose Nizami branch was revived in those days by 


+ Nizami, Religion and Politics, p. 81, ote 1 
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Pir Kalimullah, 1650-1729), he was informed by the Prophet himself that no 
Jariga should be preferred over another. Yet, he states that: 
‘The aisha that I roverved from Shaikh “Abdulgadir Gitani is purer and subtler; the misba that 
{ reveived from Kbwaja Nagahband is mote overpowering and effective; the one that { 
received {rom Khwaja Mut iouxidin s nearer to love at more conducive tothe effect of the 
[Divine] Names and Ore purity of thought. 
In his attempt to re-open the very sources of legal thought Waliullah went 
back 10 Malik ibn Anas’ (d. 795) Muwaffa’, the first complete work on the 
principles of Islamic law, and wrote a Persian and an Arabic commentary on. 
it; likewise he composed. several studies to show that the differences of the 
‘madhhabs should be understood as historical developments without deeper 
religious meaning. For this reason he regarded ijtihad as possible.* 

‘One of Waliullah’s most important contributions to the religious life of the 
Indian Muslims was his Persian translation of the Koran (Fath ar-rahman). 
God Himself had "taught him interpretation in easy words’, as he claims,” He 
rightly felt that the Muslims would be more easily in a position to live in accor- 
dance with the Holy Writ if they could understand its text instead of relying 
solely upon commentaries and supercommentaries which often obscured the 
original, living word. His principles of exegesis are laid down in Al-fauz al- 
kabir.—Shah Waliullah’s major work in Arabic (now prescribed in al-Azhar!) 
appeared briefly after Nadir Shah's invasion of Delhi; it is Mujjat Allah al- 
baligha, "The Perfect Proof of God’;—one has to remember that the tithe Huj- 
Jat Allah traditionally is given to the mahdi, Indeed, it was an almost 
apocalyptic experience through which the inhabitants of Delhi went in 1739! 

It seems a strange coincidence that a few months after the sack of Delhi the 
fourth and last gayyam from the house of Ahmad Sirhindi, Pir Muhammad 
Zubair, passed away, His most faithful disciple, Nasir Muhammad ‘Andalib, 
wrote in his memory the Nala-i ‘Anda, “The Complaint of the Nightingale’, 
In this work, completed in 1740 and written down by Nasir’s middle son 
Khwaja Mir Dard, the foundations of the sariga muhammadiyya are laid 
down and explained in long-winded and often confusing allegories. In the 
end, the complaining nightingale, i,c, the author ‘Andalib, reveals his identity 
with the Prophet... Being a sayyid and having experienced the stage of fana fl? 
r-rasl, ‘annihilation in the Prophet’, Muhammad Nasir thus claimed 
supreme rank for himself in the spiritual hierarchy. He had been initiated into 














* id 186. 
* For all references 10 Shah Waliuliah in detail see A. Schimmel, “The Golden Chain of Sincere 
Muhammadany’, in B, Lawrence, (ed.), The Rowe and the Rock, Univ. of North Carolina, 
Durham, 1979, 
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the Nagshbandiyya by both the fourth gayyam and Sa‘dullah Gulshan (d, 
1728), the poet and great benefactor of Urdu poetry. Around 1734, he was 
Sranted a vision of Imam Hasan, the Prophet's grandson, who instructed him 
in the fundamentals of what was called jariga muhammadiyya, the ‘Muham- 
madan Path’, a mystically deepened fundamentalist form of Islam. T! 
riqa, carried on by his son Dard, was to become a politically important 
instrument in the hands of Shah Waliullah’s descendants," 

__ We may assume that Shah Waliullah was aware of this current; he himself 
finished the Hujjat Allah al-baligha shortly after the Nala-é “Andalib was 
completed. The work, the summa of his thought and teaching, comprises 
theories of religion, economics, man's spiritual development, political 
Philosophy, etc. He offers his reflections about the reasons for the ruin of the 
Country: a) the pressure on the Treasury by people who try to get money 
without properly working for it, and b) the all (00 heavy taxation. And he 
went 50 far as to state; 














‘The meaning of "property" is that he who brings and into culation ha a greater righ! on it 

than any other person 
an idea that could easily form the basis of later, socialist interpretations of 
his work, The real importance of the Aujja was indeed understood only much 
later. One of the centeal concepts in Shah Waliullah’s ‘practical theology’ 
is maslaha, ‘welfare’ of the people, which ix "based on the relationship of 
‘man’s development with the creative forces of the universe’. On the more 
theoretical level, his theory of prophetship is quite interesting: a prophet 
an appear under various headings—rashl, ‘messenger’, Khalifa, ‘vicegerent’, 
fas, ‘leader’, Salim, *scholat", 2ahid, ‘ascetic’ or murshid, “spiritual guide"; 
‘Muhammad alone combined all these qualities in himself. Additionally he had 
perfect accidental qualities, such as a beautiful voice and bodily strength and 
‘was the incorporation of “ismat, ‘freedom of sins’; a necessary relation existed 
between him and ai-mat'a al-a‘la, the supreme assembly of angels. The Pro- 
phet hus to lead people from darkness to light and 10 shape a functioning 
the different teachings of the prophets (and, on a lower level, of 
mystical guides) can be explained by the requirements of the material upon 
which they had to work—the coarser a people’s nature (/ijrut), the harder the 
Tules of the spiritual leader, for only thus their innate qualities can be polished 
fo utmost perfection. The true sign of a prophet's greatness is his success 
which can be gauged by the greatness of the nation which he has built, an idea 
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which is not only echoed by Waliullah’s contemporary Mazhar Janjanan in 
his attacks against the Shia (who must be wrong since the Sunnites are the 
larger community!) but even more in Iqbal's Six Lectures, 
God pave the Prophet inteligence by which he could find the proper means to institute & 
healthy soxiely, civil eov00my, and social intercourse, and the management of the com: 
munity." 
And his soul can hold reflections of stories of bygone generations and of 
events concerning the society as a whole, 

At times Shah Waliusllah turns to psychological arguments. The mystery of 

the Prophet's ascension (mi‘ra)) is explained thus by saying that: 
‘The human perfections of the Prophet manifested themcives in the shape of his purified 
body while his animalic perfextions were embodied in the shape of Burag,'* 
Miracles are sometimes interpreted in a surprisingly naturalistic way, thus the 
‘Splitting of the Moon (Sura $4/1): 
is 901 necessary to assume that the moon had actually split in two. Rather there may have 
‘occurted something like a smoke. the swooping own of a sia an expe of the sun oF of 
Ue moon which the people Olvera i the shy 
But that does not hinder Waliullah from singing of this and other miracles in 
his Arabic hymns of honour of the Prophet. 

Shah Waliullah voiced very high claims for himself. As Ahmad Sirhindi had 
brought forth the idea of the gayyam, which Shah Waliullah interprets in his 
Lamapat as an equivalent of the "Breath of the Merciful’ or the "Seal of the 
Divine Names’, thus he himself felt that God had called him to be ‘the 
Prophet's vicegerent in blaming’.'* And even more: in Fuyz al-haramain he 
speaks of a dream according to which he was the q@?im az-zaman, i.e.,*if God 
wants anything in terms of good order He makes me the instrument for com- 
pleting His will’. Qaim az-zaman, however, is the title of the mahd? in Shit 
Islam.—Like Ahmad Sirhindi Waliullah believed himself a mujaddid, a 
renovator; for every prophet needs a mujaddid to purify his religion ‘from the 
undue assumptions of the plagiarists', and when the circle of wisdom, hikma, 
was finished for him, God invested him with the robe of renovatorship, nay, 
with the robe of hagganiyya, participation in the Divine Truth. God often ad- 








(J. M.S, Baljon, A Mystical Interpretation af Prophetic Tales by an indian Muslim, ta"wit 
Jahadtith, Leiden 1973, p. $8. Cf, Tafhimar U Nr. 2K, M4, $6, p. 201. Igbal says in Chapter V of 
wuction af Religious Thought in Islam: “Another way of judging the value of a 

igious experience, therefove, would be (0 examine the type of manhood that he has 
‘created, and the cultural world that has sprung out of the spirit of his message,” 
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dressed him, spoke through his tongue, granted him hitherto unknown 
wisdom and taught him a shortcut in the mystical path. The Prophet, too, 
blessed him with thirteen visions, called *good tidings’ (mubashshirat), telling 
‘him that he should gather a small group of the ‘nation that is forgiven’ around 
im. He also received traditions from the Prophet in his dreams. These, 
‘however, have to be considered relevant only for the dreamer, to the exclusion 
‘of the community. 
__ It is no surprise that after experiencing complete fana, ‘annihilation’, and 
being ‘like a corpse in the hand of the undertaker’ in God's will, Waliullah 
‘was also promised to enter Paradise without reckoning. Imam Hasan gave 
‘him the Prophet's pen, while Imam Husain gave him the Prophet's mantle, so 
‘that from this day onward my breast was opened’ (ef. Sura 94/1) to compose 
‘books on legal problems. Nawwab Siddiq Hasan of Bhopal therefore states 
that if Shah Waliullah had lived in the early centuries of Islam he would have 
been regarded as an imam, comparable to Abu Hanifa or Abu Hamid al- 
Ghazzali. 

‘As much as Shah Waliullah was interested in compromise, he always stress- 
ed the Arabic aspect of Islam. According to him, the Prophet had wo 
Outstanding qualities—one is prophethood, and the other one that Quraish 
was blessed by him. Therefore he writes in one of his wasiyas: 








We are Arab people whose fathers have fallen in exile (ghurta) in the country of Hindustan, 

and Arabic genealogy and Arabic language are our prde.* 
He therefore demanded in the Mu/fat (11 122) that the customs of the Arabs 
should be substituted for foreign customs; for the Arabs were given mastery 
‘over all religious communities. Claims like this, perpetuated by many Muslim 
thinkers throughout the centuries, explain why in the heat of communalist 
‘arguments the Hindus might accuse the Muslims of never having become true 
citizens of India; instead, they turned to the cradle of Islam, thus aligning 
themselves with the Middle East rather than with their native country. 

In spite of his own exalted spiritual claims, Shah Waliullah was most critical 
‘of the mystics of his time. What he abhorred most—quite in tune with his 
Wahhabi colleagues in Arabia—was the veneration of saints and tomb- 
‘worship so that he bursts out: 





Everyone «ho goes 10 the country of Ajmer or to the Lomb of Salar Mas'ud or sianilar places 
because of a need which he wants to be fulfilled is a sinner who commits a sin greater than 
murder or adultery. 1s he not ke those who call to Lat and ‘Uzza? Only we cannot call therm 
infidels because there is no clear fext in the Koran on this particular matter. 
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munity." 
And his soul can hold reflections of stories of bygone generations and of 
events concerning the society as a whole, 

At times Shah Waliusllah turns to psychological arguments. The mystery of 

the Prophet's ascension (mi‘ra)) is explained thus by saying that: 
‘The human perfections of the Prophet manifested themcives in the shape of his purified 
body while his animalic perfextions were embodied in the shape of Burag,'* 
Miracles are sometimes interpreted in a surprisingly naturalistic way, thus the 
‘Splitting of the Moon (Sura $4/1): 
is 901 necessary to assume that the moon had actually split in two. Rather there may have 
‘occurted something like a smoke. the swooping own of a sia an expe of the sun oF of 
Ue moon which the people Olvera i the shy 
But that does not hinder Waliullah from singing of this and other miracles in 
his Arabic hymns of honour of the Prophet. 

Shah Waliullah voiced very high claims for himself. As Ahmad Sirhindi had 
brought forth the idea of the gayyam, which Shah Waliullah interprets in his 
Lamapat as an equivalent of the "Breath of the Merciful’ or the "Seal of the 
Divine Names’, thus he himself felt that God had called him to be ‘the 
Prophet's vicegerent in blaming’.'* And even more: in Fuyz al-haramain he 
speaks of a dream according to which he was the q@?im az-zaman, i.e.,*if God 
wants anything in terms of good order He makes me the instrument for com- 
pleting His will’. Qaim az-zaman, however, is the title of the mahd? in Shit 
Islam.—Like Ahmad Sirhindi Waliullah believed himself a mujaddid, a 
renovator; for every prophet needs a mujaddid to purify his religion ‘from the 
undue assumptions of the plagiarists', and when the circle of wisdom, hikma, 
was finished for him, God invested him with the robe of renovatorship, nay, 
with the robe of hagganiyya, participation in the Divine Truth. God often ad- 








(J. M.S, Baljon, A Mystical Interpretation af Prophetic Tales by an indian Muslim, ta"wit 
Jahadtith, Leiden 1973, p. $8. Cf, Tafhimar U Nr. 2K, M4, $6, p. 201. Igbal says in Chapter V of 
wuction af Religious Thought in Islam: “Another way of judging the value of a 

igious experience, therefove, would be (0 examine the type of manhood that he has 
‘created, and the cultural world that has sprung out of the spirit of his message,” 

© Tafhimat 16 195, 

 Baljon, Mystical Interpretation, p, 60, 

© Taphimar 1019. 











INDIA AFTER AURANGZEB 187 


dressed him, spoke through his tongue, granted him hitherto unknown 
wisdom and taught him a shortcut in the mystical path. The Prophet, too, 
blessed him with thirteen visions, called *good tidings’ (mubashshirat), telling 
‘him that he should gather a small group of the ‘nation that is forgiven’ around 
im. He also received traditions from the Prophet in his dreams. These, 
‘however, have to be considered relevant only for the dreamer, to the exclusion 
‘of the community. 
__ It is no surprise that after experiencing complete fana, ‘annihilation’, and 
being ‘like a corpse in the hand of the undertaker’ in God's will, Waliullah 
‘was also promised to enter Paradise without reckoning. Imam Hasan gave 
‘him the Prophet's pen, while Imam Husain gave him the Prophet's mantle, so 
‘that from this day onward my breast was opened’ (ef. Sura 94/1) to compose 
‘books on legal problems. Nawwab Siddiq Hasan of Bhopal therefore states 
that if Shah Waliullah had lived in the early centuries of Islam he would have 
been regarded as an imam, comparable to Abu Hanifa or Abu Hamid al- 
Ghazzali. 

‘As much as Shah Waliullah was interested in compromise, he always stress- 
ed the Arabic aspect of Islam. According to him, the Prophet had wo 
Outstanding qualities—one is prophethood, and the other one that Quraish 
was blessed by him. Therefore he writes in one of his wasiyas: 
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and Arabic genealogy and Arabic language are our prde.* 
He therefore demanded in the Mu/fat (11 122) that the customs of the Arabs 
should be substituted for foreign customs; for the Arabs were given mastery 
‘over all religious communities. Claims like this, perpetuated by many Muslim 
thinkers throughout the centuries, explain why in the heat of communalist 
‘arguments the Hindus might accuse the Muslims of never having become true 
citizens of India; instead, they turned to the cradle of Islam, thus aligning 
themselves with the Middle East rather than with their native country. 

In spite of his own exalted spiritual claims, Shah Waliullah was most critical 
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Wahhabi colleagues in Arabia—was the veneration of saints and tomb- 
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‘Sufis who talked in terms which are not based on the Koran, particularly con- 
cerning fauhid, were the object of his blame, just as Dard attacks those Sufis 
who described God with high-flown names not found in the Koran, And 
Waliullah went so far as to state that "the books of the Sufis may be useful for 
the elect, but for common people they are more dangerous than poison’, a 
statement which is echoed in Iqbal’s work. Yes, the ignorant Sufis and those 
who pretend Sufism are the very highway robbers and thieves of religion! His, 
compatriot Dard would call them ‘pig-natured", When Shah Waliullah writes 
that one should not pledge alliance to. the shaikhs of this time because they 
‘sell miracles’, the reader is reminded of Dard's ‘shopkeeper shaikhs"; and the 
third Delhi mystic, Mazhar Janjanan, expressed similar views to his khatifa 
Panipati, But not only the pseudo-Sufis are blamed by Shah Waliullah and his 
colleagues. Those who study outward sciences like grammar and rhetoric, and 
especially the philosophers, do not fare better: they are lower than dogs 
because they lick bones two thousand years old while true scholarship, ‘im, 
means to ponder the verses of the Holy Book or the traditions of the Prophet. 
Here, he stands in the tradition of most Sufis, for whom the philosophers 
were either laughing stock or scapegoat; that holds true from Sana?i and Rumi 
to Iqbal, who condemned dey philosophy, although he, like Waliullah, was a 
religious philosopher of high order. 

But Shah Walivllah’s activities were not restricted to mere writing and 
teaching. In a flery speech addressed 10 the various classes of Muslims he 
enumerates their sins: from immoral preachers and mosque servants und those 
who sit in the Khang@hs, to the kings who neglect their duty, i.¢., fighting for 
Islam; from the amirs who do not care when brothels and gambling dens are 
built in their fiefs so long as they get their money, to the soldiers who should. 
not dress in fancy style but rather follow the injunctions of Islam and pray 
and fight, and to the artisans who perform pilgrimages to Shah Madar and 
Salar Mas‘ud—‘and how evil is this act of theirs!"—, who drink and 
womanize. 

In good Naqshbandi fashion he attacks the Shia—one of his first literary 
works was an enlarged translation of Ahmad Sirhindi’s weatise against the 
Shia ‘whose way is bari, ‘untrue’, as the Prophet had told him in a dream, 
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distantFlute, p. 85), and Ghulam Alad in the Cormatic eriticieed the Sufi attitude in hie 

writings around 1766 (Kokan, Arubwe and Persign in Carnatic,  VA2-¥13) 

°* Taphamar 1 9. 282, 
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This attitude, however, did not hinder him from a.deep veneration of the Pro- 
phet’s family. But the exaggerated celebrations of “Ashara appeared to him 
silly, for *is there any day that some lover does not lose a beloved by death?" 

His concern for the welfare of the Mustim community was all the more 

Necessary as the inhabitants of northwestern India, and particularly the 
capital, were visited by constant trials and tribulations. Muslimy and infidels, 
co-religionists and foreign merchants were invading the country and establish- 

ed one foothold after the other in India. Shah Waliullah saw all this, and 
therefore interfered in politics, siding with the Rohilla chief Najibuddaula, 
His political letters are an important expression of his wish to help the Muslim 
community of the Subcontinent although he apparently was not aware of the 
growing threat that came from the British, He was instrumental in inviting 
Abmad Shah Abdali from Afghanistan to support the Muslims against the 
Marathas and the Sikhs, who were extending their rule over the Punjab, He 
told the Afghan ruler that it was farz-/ ‘air, his individual religious duty, 10 
rescue his coreligionists, and he saw Ahmad Shah's victory in the third battle 
of Panipat, But he also had the experience that the Afghan ‘friends’ 
plundered the unlucky capital once more, As Mir, the finest lyrical poet of 
classical Urdu, tells: 
The Afghans and Rohillas saried thes work of slaughter and plunder, breaking down the 
‘doors, tying up those hey Found inside, ad in many cases burning them alive or cutting off 
their heads. Everywhere was bloodshed anal destruction, and for three days and nights this 
savagery continued... Men who had Deen pillars of the slate were brought 10 nothing, men 
‘of noble rank left destitute, family men bereft ofall their loved ones. Most of them roved 
the sireets amid invull and humiliation. Mens’ wives and children were made captive, and 
the billing and looting went on wochecked.* 

One year later, in 1762, Shah Waliullah died. A most unusual personality 
‘among the mystically trained thinkers of the 18th century, he was ahead of his 
time in many respects, combining sublime mystical speculations, rationalism, 
prophetic energy and common sense in a strange way. The depth of his in- 
fluence is only slowly coming to light. It shaped not only the members of his 
family, who continued his work by translating the Koran into Urdu and who 
were influential in supporting some of the most important religio-political 
Teaders of the early 19th century, but is visible—though in a different 
atyle—also in Sir Sayyid Ahmad Khan, and in Iqbal. 

But Shah Waliullah was only one of the great spiritual leaders of 18th cen- 
tury Delhi. His friend was Mazhar Janjanan, the stern Nagshbandi, whom he 
styles as 





 Dhikrt Mir, quoted in R. Rusell-Khurshidul fslam, Three Mughal Poets, Cambridge, 
Mass, 1968, 9. 32. 
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the qayyun of the path of Ahmad [Sirhindi], the caller to the Prophetic suang..., the one 

‘iluminated by various virtues... who opened various doors of blessings for the community 

‘of mankind." 
Mazhar was born in 1699 to a courtier in Agra. When he was 18 he became the 
disciple of a disciple of Mir Ma‘sum, Ahmad Sirhindi’s son, and began ‘to 
sweep the threshold of the dervish lodges’ at the age of thirty. Foresaking his 
former inclination to music and mystical concerts, he concentrated upon the 
Nagshbandi doctrine, ‘which is built upon the Book and the sunna’ and hence 
as valid as these two. Especially the Prophet's tradition was important for 
him, ‘for due to the blessings of this science the light of faith increases and 
success in good works and fine ethical qualities appears’. Like Waliullah he 
had a multiple initiation (Qadiriyya, Chishtiyya, Suhrawardiyya), but after 
joining the Nagshbandiyya ‘there was no strength left to counteract the 
injunctions of the sunna’. Teaching his numerous disciples the secret of the 
silent dhikr was his main aim, provided the disciples had chosen the mystical 
path out of love. His teaching was also propagated by letters that reveal him 
as a good teacher but also as a vulnerable human being: after a mystical in- 
clination to the handsome poet Taban he had married a perfectly intolerable 
wife in order to train his lower self and hoped to purify his soul by putting up 
with her whims; but once in a while a little sigh is heaved in his letters... 

Mazhar was the least metaphysically minded of the three Delhi mystics; he 
was not interested in questions like ‘essential rauhid’ because ‘the tongue of 
the Divine Law is silent in this respect’, hence such speculations are un- 
necessary, Patience and constant worship was his way of life, and he laid par- 
ticular stress upon the ritual prayer, which, as he thought, "embraces all the 
various particular modes of other religious works’; therefore he used to pray 
60 rak‘a every 24 hours. While the other saints kept their teaching tradition 
‘more or less in the family, Mazhar attracted many students and created not 
less than 49 khafifas. He studied Shah Waliullah's books, and his most 
famous khaltfa, Qadi Thana’ullah Panipati, who was Waliullah's pupil in 
hadith, commented upon some of them; he also composed a voluminous com 
‘mentary on the Koran, called Ta/str-i mazhari after his spiritual guide.”” His 
Persian handbook of Hanafi figh, Ma la budd, was widely used in India. Both 
Shah Waliullah and Mazhar were fond of a classic of Arabic literature, ash- 
Shadhili’s Hizb a-bahr, that famous prayer which had protected so many 
pious people throughout the centuries. 
Theologians in the Indian environment had always to cope with the pro- 

blems of the interpretation of Hindu practices, Nasir Muhammad ‘Andalib 




















© A. Q, Quraishi, Mazhar Janjanan aur unk2 Urdu Kalam, Bombay 1961, p. 165, 
© Printed in 13 volumes Dethi 1968-1975, 
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had borrowed a few ideas from the Indian tradition and was particularly fond 
‘of Indian music; he had a working knowledge of Yoga philosophy, but re- 
jected the miracles performed by the Hindus as magic: even the smallest 
achievement of a Muslim is greater than the most stunning miracle wrought by 
a Yogi. Here, he follows the traditional line, Mazhar, on the other hand, 
claimed that one should not regard the Hindus as polytheists because basical 
they are monotheists—yet, after the appearance of the Prophet of Islam their 
feligion should be regarded as abrogated.” 
Mazhar wrote in his Kalimar-i fayyiba: 








1 have brought faith in God and the Messenger, and that what the Messenger has brought 
from God; I love God and the Messenger and cannot stand the enemies of God and the 
Mexsenger—that is enough for salvation.” 

‘This man, who reached the “greatest saintship’, a/-wilayat al-kubra and whose 

‘goal in life was nothing but to make the Divine Law and the mystical path 

blossom, who was styled by his contemporaries as sunntirash, ‘Sunnicizer’, 

and praised by the Urdu poet Mir as ‘saintly, purified, dervish, schol 
perfect, incomparably renowned in the world, honoured and respected’ had 
yet enemies against whom he fought relentlessly. These were the Shiites. 

Mazhar went so far as to write a defense of Mu‘awiya, most hated by the Shia, 

‘because he revered him as a companion of the Prophet, When he ridiculed a 

Muharram procession in January 1781 (he was then 82 years old), he was 

killed by a fanatic Shia and died without disclosing his murderer's name, He 

left behind him the well established Nagshbandi suborder of the Mazhariyya 

Shamsiyya and a handful of poems in Urdu and Persian, for ‘although poetry 

writing is beneath his lofty rank he at times turned to this useless art’, as Mir 

states, Mazhar was regarded as one of the four ‘Pillars of Urdu literature’ in 
spite of his rather small poetical output and despite Sauda's sarcastic remark 
that he was like ‘the washerman’s dog, belonging neither to the house nor to 
the ghar’. But this remark is certainly born out of religious hatred, for Sauda, 
the great satirist of Urdu, was a devout Shia to whom literature owes more 
than a hundred powerful marthiyas in honour of the martyrs of Kerbela, and 
who later migrated to Oudh, where the Shia family of the Persian-born 

Nawwab Sa‘adat expanded their power. 

‘The third outstanding Delhi mystic of the 18th century was Khwaja Mir 

Dard, another ‘Pillar of Urdu’, since he for the first time composed mystical 

lyrics in the recently developing literary language of the urda-yi mu‘alla, the 














\ Quraishi, Mazhar Janjanan, p. 258; s.a. Y. Friedmann, "Medieval Muslim Views on Indian 
Religions’, JAOS 9S, 2, 1975. 
' Quraishi, Mazhar, p. 157 
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Sub'ime Porte, Few readers of his tender verses know that they are only the 
fringe of a large work in Persian in which Dard expounded the teachings of his 
father, Nasir Muhammad “Andalib. Dard was born in 1721 and never left his 
home town—first he was the faithful disciple of his father, then became a 
mystic in his own right who was granted heavenly inspirations, waridat. The 
verses thus ‘received’ were interpreted by him in a comprehensive commen 
tary, completed in 1770 as ‘%m wikitab. The 111 chapters of this book are a 
veritable encyclopedia of Dard’s mystical claims. Although as a Naqshbandi 
he rejected Ibn ‘Arabi's wahdat al-wujad, he, as his contemporaries, could 
not help using the terminology coined by the Magister Magnus. (One of his 
poet-friends even translated Ibn ‘Arabi's Fuss al-hikam into Urdu verse....*") 
Each chapter of ‘1m ui-kitab begins with an invocation of his father, Nasir; 
for after Nasir Muhammad had disclosed in the end of his Nala-i ‘Andaltb the 
identity of the nightingale, i.e., himself, ‘Andalib, with the Prophet, Dard 
took up this mystery of identification and built his theories around it. Thus he 
developed the traditional Sufi ideas of the threefold fana—annihilation in the 
shaikh, in the Prophet, and in God and the final stage, baga, *remaining in 
God! by adding the “descending semicircle’, i¢., ‘remaining in the Prophet’ 
‘and ‘remaining in the shaikh* which, according to him, is even loftier than the 
ascending semicircle. In baga /PI-shaikh, one is surrounded by the three levels 
‘of Divine light, and this is 
‘the terminating rank which God almighty bas kept for the Pore Muharnmadans, whereas all 
the others with all their power cannot be honoured Dy ik 
‘That means, this station was exclusively given to him whose parents were both. 
sayyid and whose father had attained union with the Prophet's spirit besides 
being his descendant. Small wonder that some mystics in Delhi would not 
believe Dard's claim to have reached a rank that was reserved only for 
himself! Even more, in some of the auditions which he noted down in Arabic 
in the midst of the Persian text of ‘Jim ul-kitad, he tells how God invested him 
with more lofty qualities and with 99 names and how he, after wandering 
through the stages of all the great prophets, 
{nows through Gabviel’s help without mediation of sciences written in books, and he eats 
with Michael's help without outward secondary causes, and he breathes through Israfll’s 
breath an foosens the party of his Body and collects them in every moment, and he sleeps 
and awakes every day and is drawn toward death every moment by ‘Azra'l's aliraction, 
Goad created him as @ complete person in respest 10 reason, lower soul, spirit and bady, and 
a5. place of manifestation of all His names and the manifestations of His attributes, and as 


He made him vice-gerent on earth io general for humanity in general, so He also made him 
the vice-gerent of His vice-gerent on the carpet of specialization..." 


laulana Abdul Hayy Nadwi, Guéi rang, Azamgarh 1364h/1945, p. 111 
™ Dard, ‘Jim wiskinad, Dethi 1310 h/ 18923, p, S04 f. See A. Schimmel, *A Sincere Muham- 
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The modern reader feels slightly uncomfortable when thinking of the 
_ various vice-gerents of the Prophet who claimed highest religious authority at 
the same time and in the same place, That may be one reason why Dard never 
mentions the names of his colleagues in his work. But all of them were wise 
enough not to call themselves mahdi, although their statements about their 
spiritual achievements are certainly superior to those of a man like Sayyid 
Muhammad of Jaunpur, and although northwest India, during their lifetime, 

_ Was exposed to an almost apocalyptic experience. 

‘Im ubkitab is not Dard's only major work; four spiritual diaries, begin- 
ning in 1775, allow uss to follow his thought almost to the day of his death 
(anuary 11, 1788). His last prayer is Muhammad's prayer for light, cherished 
by generations of Muslims. After attaining complete identification with his 
father Dard was convinced that he would die at the same age as he, and 
Indeed, he, too, passed away at 66 lunar years, 66 being the numerical value of 
the word Allah... Dard’s diaries only rarely allow a glimpse at the troubled: 
situation in Delhi, ‘where now tears flow instead of rivers’; he saw the only 
remedy for the disastrous situation in calling people to the fariga muham- 
madiyya. 

Dard became especially famous through the mystical concerts which he, 
contrary to the stern Naqshbandi tradition, arranged in his house; they were 
visited once in a while even by Shah ‘Alam Il Aftab, From some scattered 
remarks one understands that his mystical colleagues minded this deviation 
from the Nagshbandi practice, but, ax he reasons, since the musicians come 
without being invited, what can he do? Their coming must be God"s will... His 
strictly "Muhammadan* attitude did not prevent him from having many 
Hindu friends, particularly among the pupils whom he trained not in Sufism 
but in Urdu poetry. And although a later biographer thinks that his abstinence 
and patience in the days of hunger, war, and pillaging, and his strength in 
fasting and prayer was such “that Farid Ganj-i Shakar would have bitten his 
finger like sugarcane in amazement’, Dard was one of the few mystics who 
openly stated, ‘I love my wife and children dearly’. 

Dard's mystical poetry in Urdu is sweet and melancholy, and miniature-like 
in its preciseness and preciosity. Taking up the Prophetic tradition, ‘Men are 
asleep, and when they die they awake’, he wrote his famous line: 

Woe! Ignorant mao—t the (ime 
of death this truth will be proved: 


A dream was whatever we saw, 
whatever we heard was a tale 


To salvation’, it S. F.G, Brandon Memorial Volume, Man and his Salvulion, Man- 
‘chester 1973, and id., Pain and Grace, Leiden 1976, Part 1, for an analyuis of his thought and 


poetry, 
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But he reached the point that he recognized the Unity behind the multiplicity 
of forms: 

Pain and happiness have the same shape in this world: 

‘You may call the rose an open heart, or « broken heart 


‘When one reads of the terrible destructions that occurred during the mid- 
18th century in northwest India, and for which Nadir Shah and Ahmad Shah 
Abdali are responsible, one wonders why Iqbal allotied these two rulers a 
special place in Paradise in his visionary poem Javidname. But it seems that 
they—particularly Ahmad Abdali—represented for him the spirit of jihad 
against the infidels and the personification of permanent struggle which, as he 
thought, was required in order to achieve perfection of one’s self. Shortly 
before Iqbal deals with them, and with Tipu Sultan of Mysore, he leads his 
readers to an ocean of blood in the sphere of Saturn (since long the planet of 
misfortune, called in Persian poetical language ‘the Hindu of the Sky’); there, 
two traitors to their nations appear: Ja‘far of Bengal and Sadiq of the Deccan, 
and India’s spirit, recalling their role in Muslim history, laments in heart- 
rending verses. 

Indeed, Ja‘far's role in the history of the 18th century was quite obnoxious. 
Bengal had always been a difficult province to rule, and had broken away 
in Delhi time and again, Under Akbar it became a 
ylabah of the Moghul Empire, ruled during the mid-17th century by Shah 
Jahan's second son, Shah Shuja‘, a Shia, who built the huge Husaini dalan 
in 1642. Movements for a renewed independence began at the time of 
Aurangzeb's death, Murshid Quli Khan, a converted Brahman, who acted as 
governor (sabadar), established an orderly administration and built his 
residence in Murshidabad on the Bhagirathi river (1704). Calcutta, where the 
British East India Company had settled in 1688, grew into a flourishing port; 
many foreign ships came there under British flag, using the concessions of the 
Company, Murshid Quli Khan was succeeded by ‘Ali Wirdi Khan from 
‘Turco-Arabic extraction, a good administrator who got along well with the 
Hindu bankers, while his grandson Nawwab Sirajuddaula antagonized this 
important clement by some administrative measures. Sirajuddaula, a pious 
Muslim, erected a large imambara in Murshidabad, excluding Hindus from 
the participation in the construction to preserve the purity of the building; its 
centre, the Madina, was filled six feet deep with earth from the sacred soil of 
Mecea, Hundreds of ra‘ziyas, flags, images of Burag, and other items used for 
Muharram filled the building which still exists.2" 














‘ACH. Dani, Muslim Architecture in Bengal, p. 274. For the Shia influence in 
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‘One of Sirajuddaula’s officers was Mir Ja‘far, an adventurer who, like 
many others, sought fortune at the court. He became bakhsht, paymaster, but 
wats removed from office in 17$2. In the course of the next years he ap- 
Proached the British and succeeded in arranging a secret treaty with Lord 
Clive. During the battle of Plassey in 1757, when 3000 Europeans defeated 
some 120,000 Bengali soldiers, he treacherously advised the Nawwab to yield. 
As a reward the British made him Nawwab in the place of Sirajuddaula, who 
was murdered a few days after the battle, Mir Ja‘far's son-in-law, Mir Qasi 
in turn conspired with the British against him in 1760. 

Plassey was the first victory of the British; it enabled them to extend their 
influence to Bihar, obtaining the revenue grants from, and acquiring legal 
status in, three of the eastern provinces of India in 1764. Shah ‘Alam II, then 
1 fugitive living in Bihar, legalized the Company by giving it the right to col 
ect revenues in return for an annuity of 2 1/2 million rupees. In 1765 Clive 
settled this arrangement in the treaty al Allahabad, and with Warren Hastings 
(1774-1785) taking office the British influence waxed stronger everywhere, 
‘The name of Mir Ja‘far, who is considered responsible for the disaster of 
Plassey, is still anathema for nationalist Muslims, 

‘The situation in Bengal was closely connected with that in the Deccan, The 
Marathas, rising and expanding constantly from the days of Shivaji (d, 1680) 
had extended their power to the borders of Bengal, but formed a major threat 
for the Deccan, Nizamulmulk Asaf Jah, the influential statesman from a 
‘Turani family with Sufi leanings, chose Hyderabad as his capital when he 
retired for long periods from the restless Delhi court to build up his hegemony 
in the South. While in Delhi the rivalries between the Nizam's faction and the 
‘Shia Nawwab viziers of Oudh proved disastrous for the Empire, the Nizam 
was confronted in the Deccan not only with the Marathas but also with both 
British and French: the British had owned a factory in Masulipatam since 
1611; the French had settled in Pondicherry first in 1671; this port was ceded 
to them in 1750, Asaf Jah died in 1748; his son, Nasir Jung, appointed as his 
Successor, was assassinated at the instance of the French, whereupon the 
Marathas interfered in Deccani politics in 1750, Hyderabad had to cede some 
territories to them, 100. 

The historian and minister of the Nizam’s court, Samsamuddaula 
Shahnawaz Khan, was also involved in the struggle for power. His Ma’athir 
al-umara is a useful chronicle of political life in the late 17th and early 18th 
centuries in the Deccan. When the author was murdered by French soldiers 

















Murshidabad see Et, 1. ed, 111 743, sy. Mohammad Mohsin alsMajit (1790-1812), who left ts 
whole fortune 10 the Shia community 
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and his house was looted in 1758, his faithful friend Azad Bilgrami collected 
his notes for this valuable chronicle and completed them. This Azad—‘al- 
Husaini al-Wasiti al-Bilgrami, may God coax for him the gazelles of desire, 
and bend toward him the branches of protection!"—"* was one of the out- 
standing scholars of 18th century India. Born in 1704 in a family of scholars 
the sayyid performed the pilgrimage to Mecca in 1738, just before Nadir 
Shah's invasion; he studied hadith with Muhammad Hayat as-Sindi who had 
been Shah Waljuliah’s teacher. On his return in 1740 he settled in Aurangabad 
and composed numerous books—from highflown Arabic panegyrics for the 
Prophet, which earned him the title Aassan al-Hind, to. commentaries on 
Prophetic traditions, from biographical works to clegant Persian verve, 
especially chronograms. His most interesting work is Subhat a-marjan, an 
Arabic study in which he tries to prove that India is the true homeland of 
Prophetic tradition and which, thus, contrasts with the usual emphasis that 
Indian scholars lay upon the importance of their Arabic heritage, Azad takes 
‘great pains to show India's prime role in Islamic history—did not Adam spend. 
the first years of his life on earth in Sarandib (Ceylon) which is part of India? 
‘The book also contains biographical sketches of important Muslim scholars in 
India and tries to establish a relation between Sanskrit and Arabic shetoric 
and poetry. Thus, it strikes us as a touching attempt to prove the Indian-m 
of the Muslims, 

It may be mentioned at random that another scholar from Bilgram and 
pupil of Shah Waliullah chose to leave India due to the distressing 
circumstances and gained fame as commentator and philologist in the Arab 
world: Sayyid Murtaza, known after his first dwelling-place abroad as ‘az- 
Zabidi, is the author of the great Arabic dictionary Ta/ al-‘aras and of the 
most extensive commentary on Ghazzali's kya? “ula ad-din, 

‘Azad Bilgrami died in 1784, at a time when the Nizam’s government was 
drawing closer to the British, with whom they had concluded a treaty in 1766, 
Some later flirtations with the French were terminated by the treaty of 1798, 
when a British Resident was placed in Hyderabad. The country remained 
allied to the British even during the Revolt of 1857, This pro-British attitude 
of the Nizams complicated the situation in South-India where the main 
struggle for Muslim supremacy is connected with the names of Haidar ‘Ali of 
Mysore and his son Tipu Sultan. Haidar ‘Ali was a soldier of fortune who 
claimed descent from the Quraish; his father had come to Golkonda in 1727, 











" This pious wish is countered by Azad’s adversary in the Carnatic, Maulana Bagir Agha (d, 
140): “Azad Bilgrami, who has made his Brain the nest of the crow ‘haughtiness’ and ‘conceit’ 
and who hunts with the net of spiderish stages the fly "wrong assumption’, thinking that iis a 
aadile.." (Kokan, Arue and Persion in Carnatic, p. 195), 
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where he married the daughter of a nawait merchant—that group of Arabs 
who had settled first in Konkan and then in the Carnatic, and members of 
whose group were then ruling in the Carnatic. In 1759 Haidar “Ali served in 
“the army that interfered in the war of succession in Hyderabad, and when 
Nasir Jung was assassinated his treasures fell into the hands of the French and 
thelr officer, Haidar “Ali. The use of firearms and an acquaintance with 
French methods of warfare were important for his later martial successes. The 
kingdom of Mysore, part of Aurangzeb's empire, ruled for all. practical 
Purposes by tWo Brahman brothers, soon became a bone of contention 
between the Nizam and the Marathas, Haidar ‘Ali sided with the Mysore 
tulers, relieved Bangalore and other places from the Marathas, and finally 
“conquered Seringapatam in 1761, the year when Ahmad Shah defeated the 
“Marathas at Panipat. Haidar ‘Ali's invasion of Malabar in 1767 was stopped 
by the united forces of the Nizam and the Marathas. The Zamorin of 
Malabar, whose ancestor two centuries prior had supported the Muslims 
against the Portuguese, refused submission to Haidar SAli’s troops and 
burned himself in his house in Kalikut—a port that had become the major 
Portuguese trade centre for export of woven fabrices ("calico"). The French 
supplied Haidar ‘Ali with weapons; but the pro-British policy of Nawwab 
Muhammad ‘Ali Wala Jah of the Carnatic (d. 1795), a pious member of the 
Qadiriyya order and great patron of Islamic learning, rendered the situation 
“difficult for him, After all, Madras had been an important seat of the Com- 
‘pany since 1640, when Fort St. George was built, where the British in the 18th 
“century opened an Arabic madrasa to win the loyalty of the Muslims; they 
also set up a printing press where the first weekly appeared in 1785, Never- 
theless, the indigenous powers in the Deccan formed a short-lived con- 
_federacy against the British in 1779; soon after this alliance broke up, Haidar 
FAli died of cancer (1782). In spite of his illiteracy he was a good organizer 
who ruled on simple, practical lines; but first and foremost he was an intrepid 
soldier, 
So was his son Tipu Sultan, born in 1750 and named after a saint in Arcot, 
The boy had some education; he even wrote some 9 Urdu ghazals which 
children in his schools had to sing. In one of them he claims: 








‘When the Marathas see the Sultan’s army, 
{fear seizes them and they run away tike docx, 

‘The Europeans and Nizamulmulk pass the vight 
together in fear of the Sultan. 

‘Socrates and Hippocrates and all the wine of the world 
‘are nothing but fools in his presence; 

‘The Sultan's justice is #0 great that the does im the jangle 
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take lions and tigers as cushions, 
‘And leopards and panthers for theit matress... 
—the last line a typical eschatological claim of the “King of Peace’. 

After his father’s death Tipu Sultan tried to establish solid Muslim rule in 
the Deccan, an attempt which involved numerous fights with the British, the 
Marathas, and his neighbours, To get support from abroad he wrote to 
France, but Louis XVI, understandably, did not want to get entangled in 
Indian politics; ‘Abdulhamid I, the Sultan-caliph of Turkey, to whom he sent 
an envoy, recognized him as an independent king while a later embassy to 
Selim III returned with the warning not to rely upon the French, since 
Napoleon had invaded Egypt as an enemy of the Muslims. In his violently 
anti-British attitude, Tipu Sultan even acknowledged the achievements of the 
French Revolution and called himself, in 1798, ‘Citizen Tipu’. In 1792 the 
British besieged his capital, Seringapatam on the Kavri river, for the first 
time; in 1799 they finally conquered the city, and Tipu was killed in the midst 
of his troops. 

Tipu Sultan has been described in contradictory terms—the British hated 
him for his stubborn resistance; the Hindus claimed that his zeal for 
Istamization had led him, like his father, to force circumcision upon Hindus, 
while Muslim writers, headed by Iqbal, have seen him as the ‘martyr Sultan’ 
who almost singichandedly fought against the British to save South India for 
Islam. Tipu tried to reform the administration in conformity with the sharta; _ 
he wanted army and people to follow the rules of conduct laid down in Koran 
and hadith,” and saw himself and his army constantly involved in 
Jihad—hence the title of his army manual, Fath al-mujahidin, as his chymed 
Persian sermons were called Mu ayyid al-mujahidin. He organized trade and 
industry; had factories erected and the silk industry developed, and was one of 
the few Indo-Muslim rulers who realized the importance of sea-power. 
Strange ideas came to pass from him, such as the change of the calendar into a 
‘maulad-i mubammadi, which counted, however, not from the Prophet's birth 
but from the time he was called out as Prophet, 609. Taking over the Hindu 
eycle of sixty years and the Hindu months, Tipu gave them names according 











& Garcin de Tassy, Histoire de is hitérature Hindowe et Hindoustuni, Paris 1870-72, 

™ He had constructed « huge artificial tiger which, by some mechanism, could maul ; 
Officer who was Iying beneath him. This ‘toy’, in the British Museum, ia described by Mildred. 
Archer, Tippoo's Tiger, London 1959. 

" AMs inthe ladia Office Library, Ahkam wn-nésa, by one Sayyid Ghulam Ahmad (P-2135), 
‘written during Tipw's reign in Dakhni Urdu, reflects this strong Islamic emphasis: “It i unlawful 
to marry oF even to partake of food and drink with, a Muhammadan woman who is not ac 
‘quainted with the prescribed rules regarding prayer, fasting, and the purificatory rites connected 
‘with the menstrual discharges and childbirth’. 
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to the abjad and absath system, all with more of Jess religious significance;"* 
even his coins were called after the caliphs (half gold mohur: Siddiqi, greatest 
silver coin: Haidart, etc.) or after the Shia imams. In a notebook, now in the 
India Office, he scribbled down in a "fearful shikasta’’* thirty-seven dreams 
Which he had between 1785 and 1798 and which largely deal with warfare, 
‘conquest, the expulsion of the British; but also with religious topics such as 
his performing the Aaj/, or meeting great Islamic poets (Sa‘di and Jami) or 
saints, mainly of the Nagshbandi silsila, A dream connected with Gesudaraz 
Bandanawaz, to whom his family had a longstanding attachment, may serve 
‘as an example: 
(3, Shawwal 1218): I saw coming two aged holy persons, both being brothers, with huggage 
‘and provisions. They told me they had come according 1o the orders of Hazrat Handanawaz 
who had sent certain sacred reli. Them they gave me afew poeces from the covers of the 
Ka’, the Madina munawwara and the tomb of Hazrat Bandanawaz, a copy of the Holy 
‘Koran and some sugar-candy. 1 100k the sacred relics and raised them to my head, 1 vhen 
‘opened the Koran and found was writen ina beautiful hand. Every page ofthe Koran had 
‘the name of the seribe written 06 Ht. On some of the pages | noticed the names of Hazrat 
Bandanawaz ans other sainis. Both the holy persons said to me that this copy of the Holy 
‘Koran had been writien by several saints and calligraphiots and vat Hazrat Bandanawaz 
‘used fo tecite constantly from this copy. The saint had Joe a great favour, they added, by 
senaing this copy for me, They also poinied out thal they hernseives were (rom among the 
descendants of Hazrat Bandanawae and it was their custom to recite the fhe at Nis Lomb 
‘and to offer sacrifices around it. Then 1 read thove verses (of the Holy Koran) which had 
‘been inscribed! in fine handwriting on the yate of the tomb. At this point | woke up. The 
same afternoon t offered /ariha in the name of Hazrat Bandanawas on eleven cauldrons of 
swnets (NF. 8) 

‘Tipu's strict Muslim attitude is always clearly expressed in these dreams; for 
example he dreams of three kafirs—the British, the Maratha and the Nizam 
who, though his coreligionist, stands outside the pale of Islam by associating 
himself with infidels. Small wonder that in one dream the Prophet sent him a 
message through ‘Ali that he would not set foot in Paradise without him! 
Even though Iqbal did not know these dreams of the ‘martyr Sultan’ he hay 
woven a fine scene around him in the Javidnama, based on a saying of Tipu 
Sultan that ‘one day of a lion's life Is better than hundred years of a jackal's', 























With Tipu Sultans death in 1799 British supremacy in the Deccan became 
firmly established; and, as they approached the Delhi scene from the East, 
they also slowly interfered with the western provinces of India, the most 





The ubjaif follows the numerical values of letters (n the order of the old Semitic alphabet, the 
tabtath follows the present day order of the Arabic alphabet, Thus the letter would be 600 ac 


“cording to ahyjad, and 7 according to abath, 


© Mahmud Husain, The Drewms af Tipw Sultan, Karachi nd.. po % 
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ancient seats of Islam in India, Sind and the Punjab. The two provinces had 
suffered more than others under the invading armies from the Afghan 
mountains, and both Nadir Shah and Abmad Shah Abdali occupied large 
areas in the Jower part of the Indus valley as well in the Punjab, where, 
however, Marathas and Sikhs (00 contested for supremacy. Some minor 
details may elucidate the general spiritual climate in the Indus valley. 

Sind, independent under indigenous rulers and after 1520 under the Turkish 
dynasty of the Arghuns, was one of the first targets of Portuguese attacks in 
1555, when the capital, Thatta, was largely destroyed; in 1592 the country was _ 
annexed by Khankhanan ‘Abdurrahim to the Moghul Empire, but the 
‘Tarkhan princes, who had succeeded the Arghuns in 1556, were largely left to 
themselves, referring to Delhi only in difficult situations. After Aurangzeb’s 
death, Sind too underwent a period of troubles caused by a religious move- 
ment which, though small, is typical for a certain trend in Sufism. It is con- 
nected with Shah “Inayat Shahid (1655-1718), *the desert-crossing gazelle of 
the mystical path, the wine-cellar of Unity... the pilot to the realms of 
selflessness,.."* who belonged to Jhok, a former centre of the Mahdawiyy 
Related through family members to the Subrawardi silsila in Ucch, he attained 
mystical perfection in the Deccan through the influential Burhanpur school of 
Sufism, On his return via Delhi to Thatta he aroused the wrath of the 
Nagshbandis because he permitted his disciples to prostrate themselves before 
hhim (siida-i ta‘zim). Retiring to Jhok Shah “Inayat attracted many followers, 
not only dervishes but also poor peasants, The sayyids of the neighbouring 
town of Bultri, angered by the loss of both disciples and labourers, attacked. 
Shok in 1715, and some of “Inayat’s followers “graciously quaffed the wine of 
martyrdom’, He was granted (or perhaps took by force) some land from the 
Bulrri sayyids, which he distributed to his disciples, an act that makes him in 
the eyes of his modern interpreters a forerunner of socialist land reform. It 
was easy fo blackmail him in Delhi for his unusual behaviour, and in 1717 a 
huge army besieged Shok for four months, largely at the instigation of the 
Kalhora, a clan of allegedly Abbasid pedigree from northern Sind, whose 
ancestor Adam, a Sufi leader, had been executed in 1558 by the governor of 
Multan who disliked his religious claims. One night during the siege a dervish 
stumbled, involuntarily cried out *Allah!" and the dervishes, as though in 
dhikr session, responded, thus revealing their whereabouts, and the army 
‘made them travel toward the station of Not-being’, Shah ‘“Inayat was ex- 
discussion with the Moghul governor in which he, typical of the 
ing attitude of the Sufis, defended himself with verses from the Diwan 





























‘Quoted in A, Schimmel, “Shah Inayal Shahid’, in Liber Amicorum, Leiden 1969, 
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of Hafiz, a book that was considered by many Indian mystics as next in im- 
portance to the Koran and Rumi's Marhnaw#. “Inayat’s disciple Mir Janullah, 
‘@ Suhrawardi poet who is buried in a mausoleum with exquisite woodwork in 
Rohri, praised him in an exuberant qasida; but most of his later followers 
were Hindus who also composed poetry in his memory. Though not impor- 
tant as a mystical thinker, Shah ‘Inayat is an interesting example of “religious 
communism’ which was directed against the growing power of the sayyids, 
who had changed from religious leaders into politically influential feudal 
lords. 

‘The Kathora who began to oppose Moghul troops in 1658, extended their 
file over Sind since 1701; they had to surrender the West bank of the Indus to 
Nadir Shah; later, Muhammad Shah of Delhi ceded Upper Sind to Ahmad 
Shah Abdali, Nevertheless, it was during their reign that both ecstatic poets 
like Shah ‘Abdullatif Bhita’i and sober Nagshbandi preachers like Makhdum 
Muhammad Hashim achieved their greatest success in Sind. The compatriots 
of the Kalhora, the Daudpotra family from Shikarpur, who also claimed Ab= 
basid descent, extended their power in course of time to Multan and founded 
‘what later became the state of Bahawalpur which acceded to Pakistan in 1947, 

‘Since the Kalhora acted not only as political but also as religious leaders, 
they had a large following among a Baloch clan, the Talpur, whase majority 
‘was Shia, contrary (o the general Balochi tradition. One of the last acts of the 
Kalhora was the foundation of the city of Hyderabad in 1768; in 1783 they 
were overthrown by their Talpur disciples after long feuds. One of the 
Kalhora princes, Sarfaraz Khan, (d. 1775) is noted for a touching hymn in 
honour of the Prophet which he wrote in prison. Under the Talpurs, Sind 
slowly opened to the British. The British East India Company, which used the 
‘country as a glacis during the first Afghan War, gained a decisive victory over 
the Talpurs in 1843 and annexed Sind. The pro-British Mir “Ali Murad—one 
‘of the three lines of the Talpur house who reigned jointly—continued reigning 
in the small state of Khairpur, which existed till 1947, Sind, and especially the 
‘Hyderabad area, is full of tombs of the princes of both dynasties; the tile work 
‘on the Talpur tombs is of remarkable beauty, and the railing in some of the 
Shrines contains pious ejaculations cut in the marble in Kufic characters, 

One event during those years that was to yield important results in the long 
run was the Agha Khan’s arrival in Sind in 1840, Hasan ‘Ali Shah, who had 
gained the favour of the Qajar ruler Fath ‘Ali Shah in 1817 and was married 
to one of his daughters, revolted in 1838 and left Iran to settle in Sind, where 
he rendered valuable service to Sir Charles Napier, the British commander, He 
then went to Bombay, and after a number of lawsuits, the judgment of Sir 
Joseph Arnold in favour of his claims provided him with the basis on which 
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his suecessors could develop their influence and work for the amelioration of 
the Khoja Ismav‘ilis, who had lived in the Subcontinent and especially the 
Sind-Gujarat area for many centuries. After British annexation Sind became 
part of the Bombay Presidency (1849) and soon a remarkable literary activity 
set in in this province. The religious life, led by the Pirs of various orders, 
continued almost unchanged into the 20th century. 

Different was the situation for the Muslims in the Punjab, Lahore was 
reached by the Marathas in 1758, and they strove for complete supremacy in 
the Punjab, On the other hand, the Sikhs, largely a Panjabi-speaking 
community, occupied parts of the territory. Ahmad Shah Abdali had defeated 
the Marathas in 1761, but the following years brought continuous feuds 
between these two great powers. The Afghans too tried to interfere once in a 
while; finally in 1798 Lahore was given by Ahmad Shah Abdali’s grandson, 
Zaman Khan, to the Sikh leader Ranjit Singh, who conquered Amritsar, the 
Holy City of the Sikhs, in 1802. One year later the defeat of the Marathas at 
the hand of Lord Lake further facilitated the expansion of Ranjit Singh, 
helped by the French general J. F. Allard, He soon extended his rule over the 
whole Punjab but was wise enough never to fight with the British. The Sutle) 
was fixed as the border between his and the British-occupied areas. After 
Ranjit Singh's death in 1839 the usual wars of succession set in, and the 
British East India Company took over the Punjab in 1849. 











Quite different, though again ending in British supremacy, was the develop- 
ment in Oudh, the province east of Delhi which lay beyond the grip of Pet= 
sians and Afghans and therefore developed into an area with a very specific 
culture, Oudh itself bad been Islamicized rather early; the tomb of Salar 
Mas‘ud is the oldest memorial of religious conquest. From Qutbuddin Aibek 
to Muhammad Tughlug it was part of the Delhi Sultanate. In the late 14th - 
century it was annexed by the Shargis of Jaunpur but reintegrated into the 
Delhi Sultanate under the Lodis, gaining special importance during the Suri 
interregnum, Thus Sa‘adat Khan, a Nishapuri who became Nawwab vizier of 
Oudh in 1723, could rely upon a long Muslim tradition, 

Part of this tradition was the scholarly eminence of Lucknow. In 1691 
Aurangzeb had granted the buildings of the so-called Firaagi Mahal to 
Maulana Nizamuddin (d. 1748) from a well-known scholarly family that 
claimed descent from ‘Abdullab-i Ansari of Herat. He developed the Dar ul- 
‘uldm and introduced a new syllabus which was somewhat more flexible than 
the medieval one that had been in use for centuries in the madrasas. Contrary 
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to the Delhi madrasas, which grew into repositories of hadith studies under 
the influence of ‘Abdulhagq Muhaddith and later Shah Waliullah and his 
sons, Firangi Mahal had a bias towards more theoretical studies such as 
alam, figh, and philosophy.” Persian instruction led to the study of the com- 
plicated poems of the masters of the Indian style, a fact that fits into the 
general picture of Lucknow as the centre of an extremely refined culture in 
every sphere of life, During the period of the Nawwabs of Oudh the institu- 
tion produced many fine scholars, among whom Maulana Nizamuddin's son 
SAbdul‘all ist best known, This scholar, soon called Bakr al-‘ulam, the *Ocean 
‘Of Sciences’ because of his immense knowledge, was born in Lucknow in 
1731. He left his hometown, taught for some time at Hafiz Rahmat Khan's 
madrasa in Rampur, and finally settled in Madras in 1789 (allegedly accom- 
panied by 600 scholars); there, the Nawwab of the Carnatic, Muhammad ‘Ali 
Khan Wala Jah, whose pro-British attitude had disturbed Tipu Sultan's 
Politics, appointed him professor in the Madrasa-i kalan with a monthly 
salary of 1000 rupees, an enormously high sum in those days, The ‘King of 
Scholars’ died in Madras in 1810, He is noted for his almost innumerable 
commentaries and scholia in the fields of logic, philosophy, and figh, but also 
for his mystical studies, among which the commentary on Maulana Rumi's 
Mathnawt is regarded as outstanding, although the scholar tended to interpret 
“everything in the light of Ibn ‘Arabi's theosophy, since "he had complete trust 
in Ibn ‘Arabi's Fusay and Purahar’, as he himself admitted. He was one of the 
Jast mystical writers in this vein, 

Bahr al-‘ulum had left Lucknow as @ result of the tensions between Sunnis 
and Shiites, for with the growing power of the Nawwabs the Shia became the 
predominant sect in Oudh, Amjad ‘Ali (d, 1847) later appointed Shia uf, 
50 that Shia law was valid for the whole province except for cases where both 
litigants were Sunnis, of one Hindu and one Sunni. 

Safadat Khan organized his province fairly well; he adorned Lucknow with 
A number of important buildings, among them the Macht Bhawan, called 
After the fish emblem which was to become the escutcheon of the dynasty of 
Oudh. But the Nawwab's role during Nadir Shah's invasion was detrimental 
to the Muslims because he exited Nadir Shah's greed and thus became—un- 
willingly —instrumental in the pillage of Delhi; he himself died suddenly under 
mysterious circumstances. His sister's son, Safdar Jang, whose pretty 
mausoleum is known to every visitor of Delhi, continued to serve the Moghul 
‘emperor as vizier. His son and successor Shuja‘uddaula moved to Faizabad 
(1765). His name is connected with the Rohilla war, 

ST The fll wyllabus is given in ZH. Farugi, The Devband School and the Demand Sor 
Pokistan, Barnbay 1963, p. 28 tf 
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Around 1740, the Rohilla, an Afghan clan, in Rohilkand north of Rampur 
built up their power with the military skill characteristic of the Pathans. Saf= 
dar Jang regarded them as potential danger and asked for Maratha support 
against them; but the nobility, headed by theologians like Shah Waliullah, 
saw in the Robilla chief Najibuddaula the only reliable soldier to cope with the 
Maratha, Sikhs, and other groups. He indeed cooperated with Ahmad Shah 
Abdali, and it was only after his death in 1770 that Shah ‘Alam II dared to 
return to Delhi from his exile in Allahabad. The longstanding enmity of the 
Nawwabs of Oudh against the Rohillas (which was also an expression of Shia- 
Sunni rivalry) and the claim of the Marathas for Rohilkand finally led toa 
war in which the British sided with the Nawwabs. In 1774, the Rohilla chief 
Hafiz Rahmat Khan, a man praised for his noble qualities, was killed in bat 
tle: he was a pious Muslim who strictly followed the sharr'a and performed 
many supererogatory works of piety, such as keeping ten days seclusion in 
Ramadan and distributing bread and sherbet during Muharram, a month in 
which he also invited some sayyids to serve them with his own hand, Similar 
distributions were arranged during the first twelve days of Rabi‘al-awwal in 
memory of the Prophet's death. Hafiz Rahmat Khan attracted a number of 
poets and scholars (including Bahr al-‘ulum); after his death his library, which 
contained rare Persian and Pashto manuscripts, was brought to Lucknow, 
Some of his descendants occupied themselves with literature in Urdu and 
Pashto.’* One family member, Faizullah, received Rampur as fief, which | 
developed into an important seat of learning. In the second half of the 19th 
century the Nawwabs of Rampur converted to the Shia faith, 

Shuja‘uddaula opened his province to foreigners. He employed French 
mercenaries, and the British painter Tilly Kettle reached Paizabad in 1772 to 
produce valuable portraits of the Nawwab and some members of the Euro- 
pean colony. Shuja‘uddaula died in 177S. After his death, his mother and 
widows, the Begums of Oudh, who had built a large imambara, became 
involved in complicated lawsuits in which the British 
Shuja‘uddaula’s son Asafuddaula (1775-1797) fi 
from the flourishing city of Faizabad to Lucknow. 

Asafuddaula is known as great builder and patron of poets and artists, for 
he was determined to make Lucknow more splendid than Hyderabad, the 
residence of his Deccani rivals. His main achievement in architecture is the 
great imambara which was erected in 1784, partly to relieve the poverty- 

















"Among his descendants, Mahabbat Khan ts noted as a fertile writer in Urdu, and Mustajab, 
Khan Bahadur gave an account of the Rohilla achievements in his Gulistan-i rahmat, English 
{ranslation (abridged) by Ch, Elliott, London 1831. See A. Schimmel, ‘Classical Urdu 
Literature’, p, 195 
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stricken people who needed work during a long famine, The building, ca. 65 
m, long and 18 m. wide, is adorned with verandas and octagonal apartments 
‘on each side. Here the Muharram celebrations took place: and in the course of 
time hundreds of ta‘ziya, large and small, were stored in this building, many 
‘of them made of gold, silver, and crystal, as well as standards which bore the 
fish emblem of the ruling house. The pious could even admire the very crest. 
that had belonged to Husain and had been dug out by a pious pilgrim from the 

Sacred earth of Kerbela. It is said that Asafuddaula spent 60,000 rupees on a 
Single Muharram, and this large-scale expenditure was continued if not sur- 
passed by his successors for whom Muharram on the one hand, and amuse- 
ment on the other seems to have constituted the very essence of their lives. 

Oudh and Bengal were fool’ paradises comparable (0 lusciowsly ripened mangoes, about to 
topple from the tree. Mungry and eager, the British waited, hands oulstreched 

‘They indeed had had a permanent resident in Lucknow since 1773 and took 
advantage of the constantly disordered finances. In 1801, Nawwab Sa‘adat 
*Ali Khan ceded half of his territories to the British, who, seeing the 
Nawwab's disinterest in practical matters, finally cemented their influence by 
sreating (in 1819) Sa‘adat °Ali’s son Ghaziuddin Haidar king of Oudh—a 
kind of counterbalance to the more *hallowed’ power of the Moghul emperor 
in Delhi. 

Ghaziuddin Haidar was an enterprising monarch who built another 
imambara in Lucknow and was lucky enough to receive a footprint of the 
Prophet, for which he erected a special building. He wrote some Urdu poems 
in honour of the twelve imams which, as the sarcastic cataloguer of the Oudh 
Library, the Austrian Aloys Sprenger, writes ‘were so bad as to bear internal 
evidence that they are genuine productions of a king’.'* Ghaziuddin also set 
Uup the first letter-press for Arabic in India, in which he had printed a number 
‘of Arabic and Persian books in elegant typography. The first one was 
Managib al-paidariyya, an Arabic work in magama-style dedicated to him, in 
which the ingenious author, Ahmad ibn Muhammad al-Yamani, tells 
‘anecdotes and describes poetically a Muharram procession in which even the 
ruler’s favourite elephant trumpet 

W990n Husainaaah, w999h Huzaind000h, w90004 Huson. * 

The festivities, which have been colourfully described by Mrs, Meer Hasan 
‘Ali in her valuable Memoirs, culminated on Muharram 10, but were often 
prolonged 10 Safar 10 in order 10 celebrate the official forty days of 
mourning. Throughout the year, people would gather in meetings (majlis) to 


1 8.C, Welch, Room for Wonder, Nr. 33, 
A, Sprenger, Cutulogue of the Library of the King of Oudh, Calcutta 1854, p. 612, Nr. 630, 
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listen to tales or pathetic songs about Husain’s sad fate, which at times 
developed into actual drama, comparable to Persian (a‘ziva plays, Some 
Lucknow Shias held a sohbat in Rabi‘ ath-thani against ‘A?isha and ‘Umar, 
who had deprived ‘Ali of his right to be the first caliph; paper effigies of these 
‘(Wo persons were burnt; but more serious people disapproved of this custom 
which could lead to riots. Ha/w-g07, satirical poetry and even prose 
developed out of the vilification of “Ali's enemies and delighted the con- 
noisseur of Urdu by its brilliant style. Scholarly disputations between Sunnites 
and Shiites found their expression in numerous pamphlets and books until 
Maulana Haidar ‘Ali Faizabadi gave what was considered the best description 
of the Shia doctrine in his Munsaha al-kalam. 

The strangest expression of the intense love of the Prophet's family is found 
in the days of Nasiruddin (d. 1837), the effeminate ruler about whom the 
historiographer of Lucknow, Sharar, writes: 

This, combined with his religious ardour, made him revive and exaggerate the ceremonies 
‘tnitiated by his mother in connection with the imagsnary wives of the twelve Imars and of 
‘the birth of the Imams themacives...e himel{ played the pant of a pregnant woman, ..and 
gave birth to an imaginary child for whom the ceremonics of the sixth day after birth and 
the ablutions were observed inthe wal way. There were so many of these ceremonies that 
‘the king was never free from them throughout the year..." 
This, of course, is an exceptional way of expressing one’s religious feelings, 
and one can appreciate the anti-Shia attitude of some Sunni theologians as 
one understands that the British used the time to strengthen their posi- 
tlon—for how could the king, busy as he was with giving birth to imaginary 
children, care for politics? Unfortunately he and his successors did not care. 
also for the treasures collected by Asafuddaula—Sprenger's description of the 
conditions of the once so wonderful library which he had to catalogue in 1850, 
shows the deplorable neglect of cultural activities by the later Lucknow 
kings—as much as the last ruler, the pleasure-loving Wajid ‘Ali Shah, poured 
‘ut his feelings in love poetry and religious verse.** 

‘One aspect of the religious life in Lucknow was, however, important for 
Indo-Mustim culture in general. That is the development of the marthiva, the 
dirge for Husain. The Urdu marthiya was invented in the Deccan; in 18th cen- 
tury Delhi Sauda, the leading satirist, composed more than a hundred power- 
ful poems in memory of the martyrs of Kerbela: 


[Not the crescent has risen in the sky in the month of Mubartam— 
Risen has on the sphere the sword of affliction and grief! 











 Sharar, Lucknow, Th Last Phase of an Oriental Culture, London 1995, p. $7, 

“ At his court the first Urdu play, Amanat’s /ndar Sabha, was composed, which was to form, 
through F, Rosen's translation into German (1892), the basis for Paul Lincke’s operetta Im 
Rewhe des Indra, 
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Sauda migrated to Lucknow and here marthive x07, the art of composing 
elegies, developed in the first decades of the 19th century to reach maturity in 
the works of Anis and Dabir, who for nearly sixty years were the undisputed 
masters of this genre,*' Salamat ‘Ali Dabir was the more learned of the two, a 
Pious and ascetic man who filled his marthivas with grand chetorical figures 
and touching details, while Anis developed the art of singing the marthiya in a 
‘Special way, and composed dirges that are softer and more lyrical than 
Dal 





‘The birds, like fabled Phoenin, have become rare, 
‘The beasts dejected sit By the burning river, 
‘Though not a wing flaps in the desolate ait 
‘The prince among the faithful aloe stands there 
'No shadow, Not the sun, what ervel heat! 
No drop of water, and their thirst it great!” 





(Dobie) 
‘The six-lined stanza, in which the marthivya was written after Sauda, became a 
semi-dramatical form and was heavily charged with emotional and religious 
contents. It was but natural that a few decades later the first Muslim authors 
to compose educational poems returned to this form which was associated 
with elevating thoughts. To blame the marthiva-writers—as has been done 
recently—for thelr tendency to describe events of 7th century Arabia in an 
imagery taken from the life of 19th century Indian Muslims is as unjust as to 
blame a Flemish painter for setting Nativity in a Dutch winter landscape, The 
great marthiya writers succeeded in creating a real relationship between the 
‘suffering heroes and the listeners, who cried, thinking of the old Shia saying 
‘that tears for Husain open the door to Paradise, and who, smarting under 
foreign rule, found consolation in remembering the sufferings of the 
Prophet's family, Thus the marthive gained an important social and political 
function: Yazid’s crue! army could be compared—be it only subconscious- 
{y—to the infidels who now ruled over the Prophet's people.. 





‘The developments in India after 1757 can be regarded as answers to the ever 
growing British presence in the country which became more and more visible 
in the legal field, thus the interference of British criminal law with the sharT‘a, 
while the latter always remained in force in personal status law, The Company 
made Calcutta their center of administration; in 1781, Warren Hastings 
founded the Calcutta Madrasa as a new educational institution; three years 


+. The classical study is Shibli Nu'mani, Miewazanar Ants u Dot, Azamearh 1677 
+ Trans Ahmed Ali, The Golden Tradition, New York-London 1973 p, 270. 
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later the Asiatic Society of Bengal was created, whose library houses more 
than 6,000 valuable Arabic and Persian manuscripts. Scholars like Sir William 
Jones and his colleagues in Fort William (built in 1696) delved into the 
treasures of Oriental literarure, translating Persian and Sanskrit works into 
English and thus acquainting the West with the wonderful heritage of the 
East, but ‘the way in which Jones treated Hindu history had important im- 
plications for the history of Muslim India, For one thing, the decline of Hindu 
Civilization could be attributed to the Muslim conquest of India’,*” and thus 
set the stage for a general misrepresentation of the Muslim share in Indian 
civilization. Others worked, in the same Fort William, to produce a simple, 
fluid Urdu prose which might be more useful for the British administrators 
and soldiers than the highly Persianized, often bombastic language of the 
court poets. Some Muslim authors cooperated with the British, describing for 
the new masters the Hagiqatha-yi Hindustan, “The Realities of India’ (Shatiq 
Aurangabadi). But while in the first generations a true interest in things 
Indian was prevalent among the best of the Company's members, an interest 
also reflected in the British writings on Indian history (beginning with 
Alexander Dow), the situation soon changed for the worse because India was 
more and more observed "through the twin eyes of Utilitarian reason and 
Evangelical Religion’,** both aiming at a radical change in the situation of the 
deplorably little developed natives who would attain some perfection only by 
being blessed with Christian education, The social situation of the Muslims 
was particularly affected by the British administration. The revenue organiza- 
tion known as Permanent Settlement which was enforced upon the landlords 
and peasants in Bengal in 1793 ‘reduced the Muslim peasantry practically to 
the status of serfdom’. Practical considerations came to the foreground; in 
1835 Macauley’s educational reform introduced English instead of Persian as 
the official language and this shock to the representatives of traditional 
Islamic culture was followed soon by the abrogation of wagf land, That 
proved even more detrimental for Muslim education, for Muslim schools, 
‘madrasas and the whole set of khangahs with their widespread religious 
activities largely relied upon the pious foundations, W. W. Hunter, certainly 
not the greatest friend of the Muslims, describes the situation which resulted 
from the new fiscal policy of the Company: 

‘An additional revenue of £ 300,000 a year was permanently gained by the sate, representing 

a capital at 5% of six millions sterling. A large part of this sum was derived from lands held 


‘ent free by Musulmans or Muhammadan foundations. The panic and hatred which ensued 
have stamped themselves for ever on the rural records. Hundreds of ancient families were 
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‘ruined and the educational system of the Musulmans, waich was almost entirely maintained 
by rentfree grants, received ils death-blow, The scbolary classes of the Muhammadans 
‘emerged from the eighteen years of harrying absolutely ruined, "" 

Many land grants were taken away from the Muslim nobility, and the 
Muslims were too proud to take the low jobs which were open for 
‘natives'—and since they refused to participate in British education, there was 
barely a way open to them to attain the employment standard. The peasants 
were uprooted by a different social order, and ‘the formerly good relations 
between peasant and moneylender, which were based on mutual interest and 
confidence, were overturned under the British administration, because the 
moneylender had easy recourse to a lawsuit to gain complete command over 
his debtor’.** In fact, a modern Sindhi writer claims that the long wooden 
boards of the Hindu moneylenders that contained all the debts the villagers 
incurred during the year contributed in a later period to the feeling that the 
Muslims needed an independent state where they were not left to the mercy of 
the Hindu bankers.""—The construction of railway lines created social 
changes in some areas—as the construction of major barrages would do some 
decades later. The craftsmen were largely ruined by the British import 
policy—the introduction of mechanical looms in England helped destroying 
the famous textile industry of the Subcontinent. And the theologians bitterly 
fesented the growth of missionary schools which the Company set up ‘for the 

"moral improvement of the Indians’, cementing this attitude by appointing a 

bishop in Calcutta, 

Since important segments of the Muslim population were suffering under 

"the new rule, the Muslims could easily be incited to rebel against the ‘infidel’ 

government. That is why different religio-political movements sprang up in 
the Subcontinent almost simultaneously. One was kindled in Bengal by Hajji 

"Shariatullah (1781-1840), who went on pilgrimage in 1799, spent some twenty 

years in Mecca and returned to Bengal in 1818. His movement is known as 

_ Fara’iziyya, for he laid special emphasis upon the fariid, the religious duties 

‘of the Muslim—the state of qurb al-fara’id, ‘proximity to God by the punc- 
tual fulfilment of the religious duties’ was regarded by the Naqshbandi re- 
formers as closest to the Prophetic path, hence the highest possible approach 
to God. Shariatullah may have been in touch with members of the Wahhabi 
_ movement; like Shah Waliullah before him and Iqbal after him, only on a less 
sophisticated level, he, too, highlighted the differences between pure Arabic 
© Hunter, The Indian Musulmans, are they bound in conscience 10 rebel axwins! the Queen? 
London 1871. 
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Islam and mixed Indian Islam. He therefore fought mainly against rites that 
were influenced by Hindu customs, and ‘when he set his foot in Bengal, all 
shirk and bid‘at were trampled down". 

Bengal was indeed a very fertile soil in this respect; for the love for local 
saints and cults and a tendency to blend various religious traditions were 
typical of Bengali Islam. That is true on the level of folk religion (which 
expressed itself in mystical songs) as well as of higher literature, There was a 
dearth of orthodox Sunni writings in Bengali; the first Bengali translation of 
the Koran appeared only in 1886 and-was made by a Hindu while the first 
translation of the New Testament was printed as early as 1801. Hajji 
Shari‘atullah apprehended the danger inherent in the mystical attitude, not 
only because it tended to blur the borders between Islam and Hinduism but 
also because the pirT murid-relationship reminded him apparently too much 
of the guru-chela-relation in Hinduism. As for the Delhi reformers, for him, 
00, British India was dar ul-harb; hence no community prayers on Friday and 
ud were permitted.—Shari‘atullah lived among the poor peasants many of 
whom he indeed won over thanks to his sincerity. Later, his only son Muham- 
mad Muhsin, known as Dudhu Mian (1819-1862) tried to organize his father's 
movement. He sent into the various districts of Bengal agents who had to help 
in the conversion activities, for his aim was to convert all Muslim villagers to 
his sect. Understandably the movement turned against the rich proprietors, 
many of whom were Hindus, Therefore the fara'ist movement has also been 
interpreted as a mere class conflict. Dudhu Mian established a system of help. 
for poor peasants who had to go to court; he also advised them to settle on 
state property (khass mahal) and to pay only the legal taxes, not the dozens of 
taxes which their overlords imposed upon them. The landlords and indigo 
planters resorted to violence and invented special kinds of torture, and it was 
not difficult for them to prove the heterodoxy of the leader who, in turn, 
“excommunicated” those Muslims who did not cooperate. And these were 
many; for the Fard?itiyya was not even accepted wholeheartedly by most 
Sunni Mustims. In 1838 the general excitement waxed so strong that the 
British feared a revolution; whenever Dudhu Mian was apprehended it was 
impossible (0 find witnesses for the prosecution, With his imprisonment the 
Far@iti movement ended outwardly; but it had stirred up the Bengali 
peasants, and the country remained a centre of restlessness. 

Another short-lived rebellion in Bengal flared up in 1830 under Titu Mir, 
whom W. W. Hunter brands as ‘a professional wrestler and bully’, He had 
been in touch with Ahmad Shahid (see p. 183) and tried to fight with the 
villagers against the landlords, enraging them particularly by killing cows in 
Hindu villages. 
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‘The most important propagandist of Ahmad Shahid’s movement in Bengal 
‘was Maulana Karamat ‘Ali Jaunpuri (d. 1873), Although he advocated the 
Teturn to pure Islam, he was more mystically minded than the majority of the 

‘reformers and wrote not only treatises against the Far@iziyya but also 
scholarly works. In this connection his late study Ma'akhidh al-Sulim, written 
in 1865 as a prize essay for a competition, is interesting, for here he voiced an 

idea that was to become popular with Sir Sayyid and especially with Iqbal, 
iue., that science passed from the Greeks to the Arabs, and from them through 
Spain to Europe; therefore Muslims can benefit from the intercourse with 
Europeans who in a certain way bring back that culture which they had 
inherited centuries ago from the Muslims,** As a reformer, Karamat ‘Ali was 
indefatigable: 

For forty years he moved up and down the elaborate river system of castere Bengal ina 
‘ota of small boats, catrying the message of Islamic regeneration and reform from the 
Nagas in Assam (o the inhabitants of Sandip and other mlands im the bay of Bengal, Hn 
Asia of country craft was bike a traveling eolige 
Karamat ‘Ali was thus a representative of the most important reform move- 
‘ment in the early 19th century which was connected with the school of Shah 
Waliullah and Mir Dard's sartga muhammadiyya, Shah Waliullah's sons, 
Shah Rafi‘uddin (1750-1818) and Shah ‘Abdulgadir (1754-1815), had both 
continued their father's activities by translating the Koran into Urdu; parts of 

“the Madih al-qur'an (chronogram 120$ = 1791) were published by Garcin de 
Tassy in his Chrestomathie Hindoustany (printed 1847) for the bewuty of its 

le, The Delhi scholars may have been aware of the first attempts of Chis- 
tian missionaries to translate the Bible or parts of it into Urdu. The German 
missionary Benjamin Schultze had produced a translation of the Psalms and 
the New Testament into Dakhni Urdu in the 1730"s; but in the early 19th cen- 
tury, such attempts were an important part of British policy. Among Shah 
Rafi‘uddin's numerous Arabic and Persian works his Persian Qiyamarnama 

"was frequently translated into Urdu and even into Pashto." The most active 
‘of Shah Waliullah’s sons was the eldest, Shah ‘Abdul‘aziz (1746-1824), who 

“had educated his younger brothers and had taught, like his father, in the 
Rahimiyya madrasa, disseminating the study of hadith practically all over 
India through his numerous students. He also, like his father, turned to prac- 

“tical politics. In 1803 he issued a farwa in which he officially declared as dar 
ul-harb that part of India which was under British rule, For the Marathas, 
who had virtually ruled large parts of India during the 18th century, had not 
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interfered with the Islamic law because they kept up the fiction of Moghul 
sovereignty; but after the final defeat of the once so powerful leader Sindhia 
at the hands of Lord Lake in 1803 the situation had changed, Thus Shah 
‘Abdulaziz proclaimed about Calcutta, the British capital: 


In this city the dmon al-musiimin wields no authority. The real power rests with Chistian 
officers. There is a0 check oa them and the promulgation of the commands of Au/r means 
that in administration and justice, in matters of law and order, in the domain of trade, 
finance and collection of revenues—everywhere the ku/Jar are in power. Yes, there are cer~ 
{ain Islamic rituals, €.g. Friday amd ‘Id prayers, adhav and cow slaughter, with which they 
book no interference; but the very root Of all these rituals is of no value to them, They 
demolish mosques without the least hesitation and no Muslim and any cnet can enter 
into the sity 0 its suburbs but with their permission. 

From this theological school, the most important jihad movement of the 
early 19th century emerged. Its initiator was Sayyid Ahmad of Rai Bareilly 
who claimed Hasani sayyidship although the British tended to regard him as @ 
‘bandit and freebooter’. Ahmad was born in Rai Bareilly in 1786, came via 
Lucknow to Dethi (1804), where he studied under Shah Abdul‘aziz and Shah 
‘Abdulgadir, though without much intellectual success, For some years he 
was in the company of the Pindari chief Amir Khan in Rajputana, then 
returned to Delhi in 1817, He must have been a charismatic personality, 
because ‘Abdulaziz’ nephew, the powerful preacher Muhammad Isma‘il 
(born 1781) became his main disciple, and “Abdul‘azi2" son-in-law, Maulwi 
‘Abduthayy, belonged to his close friends. To the great surprise of many 
Muslims, the Delhi theologians supported the claims of this rather unknown, 
unlearned man with Muhammad Isma‘il becoming the theoretician of the new 
movement. Sayyid Ahmad performed the pilgrimage in 1821, After his return 
he began preparations for the jihad with the aim to overthrow the rule of the 
‘Sikhs in the Punjab, The number of those who pledged allegiance to Sayyid 
Ahmad grew steadily while he was wandering through India on his way 
toward the Northwestern Frontier, In 1826 the actual jihad movement started, 
In Sind Pir Pagaro Sibghatullah (d. 1831), whose family had just begun to. 
play an important role in Sindhi culture and politics, gave him a cadre of his 
hard core dervishes, known as the Hurr, *Free’; this group of dervishes was a 
century later to cause the British much trouble. Sayyid Ahmad’s army finally 
reached the Peshawar area in 1827 and made their headquarters in Naushera, 
After achieving some positive results in their dealings with the Pathans they 
finally lost their support because they interfered with the tribal social order 
and tried, inter alia, to collect zakat from them, while the tribal areas were not 
used to any taxation, The jihad ended with the death of both Sayyid Ahmad. 


" Transl, in Farugh, The Deoband School, p. 2 
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and Muhammad Isma‘il (hence called shahid, ‘martyr’) in 1831; Sayyid 
Ahmad's body was burnt, and since his dead body was not found, the legend 
Of his temporal occultation developed—still thirty years later Maulana Yahya 
SAli quoted a verse by Mir Dard to prove his hope for Ahmad Shahid’s re- 
Appearance. 

Isma‘il Shahid’s numerous writings explain the fundamentals of the mu- 
jahidan movement. The Sirar al-mustagim consists of the sayings of Sayyid 
Ahmad, theologically interpreted by his friend; the theories and ideals of the 
Jariga muhammadiyya are tid down in the Urdu work Taqwiyat al-lman. 
One finds here the basic ideas of Isma‘il"s grandfather—the stress upon 
perfect tauhid, ‘monotheism’, which includes fight against innovations such 
saint worship, the Muharram festivities, and the fireworks in the shab-i 
barat, but also against social customs like abundant expenses at marriages and 
the taboo of the remarriage of widows as well as the abolishment of the caste- 
like distinctions that had coloured Indian Islam. W. W. Hunter describes the 
Appearance of preachers of this persuasion in Bengali villages where they 
would tell the simple people, 





that they would stun their ears withthe lute and drums of Bengali unbelievers til they were 
deaf to the simple truths of the Koran, and that the whole festival of the Muharram, is 
sham fights, its feigned mourning, its wild feasting, its mock penitence were uttetly 
abominable (0 God and the Prophet.."* 

Like the first Khalifa of the farlga muhammadiyya, Mir Dard, Ahmad 
Shahid represented a mystically tinged fundamentalist Islam, and distinguish- 
ed, as Shah Waliullah had done (and as the ‘sober’ orders always did) between 
the fartq-i wilayat, the ‘way of saintship’ and the higher sariq-i nubuwwar, 
“way of prophetship’, which find their respective expressions in hubb “ishql, a 
Jove that shows itself in mystical rapture, and Aubb Imant, a love which 
consists of faithfully following the Prophet. Isma‘il Shahid wrote a small 
mystical mathnawi, Silk an-nar (lith. Lucknow 1852), and in his “Abagar he 
proved his deep understanding of the complicated terminology of his 
‘andfather Waliullah. Both reformers called the Muslims to amal salih, 
sound and healthy work according to the God-given laws, to improve the 
Muslim community and its lot in this world and the next. 

After the defeat of Balakot in 1831 the movement was by no means 
extinguished; on the contrary, the ‘Muhammadan Crescentaders’ (to use 
Hunter's expression) built up their headquarters first in Sittana (Swat), then in 
Patna, The activities of the freedom fighters—often called Wahhabis because 
of their alleged relation with the Arabian movement—continued for decades, 
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only no longer against the Sikhs but against the British. The ‘Fanatic Host’, as 
Hunter calls them invariably, produced a whole literature of their own, from 
Isma‘il Shahid’s theoretical writings to practical pamphlets in straight- 
forward, clear Urdu, and rhymed prophecies: even the medieval Shia saint 
Shah Ni‘matullah was credited with an ode that predicts the final victory off 
the mujahidan, 

‘The jama‘at-i mujahidin was the first large scale popular organisation of 
Indian Muslims and derived its support practically from all sections of the 
Muslim society; it operated its own treasury (bait a/-mal) and its own. law 
courts to be completely independent of the ‘infidel’ administration. After the 
failure of 1831 some fighters migrated to Mecca; hyjra, ‘emigration’, was 
almost the only course open for the faithful, because to live in the land of the 
infidels was regarded as a cause of the Prophet’s wrath against the Muslims, 
In India the movement slowly lost some of its initial high ideals. In 1864 a 
major *Wahhabi’ trial took place in Amballa, and in 1870 both Sunni and 
Shia theologians distanced themselves from the “Wahhabi’ movement. How= 
ever, even those who hated the mujahidan for political reasons, ise. mainly the 
British, could not help admiring them in a certain way: 

Indefatigable as missionaries, careless of themselves, Nameless in their lives, supremely, 
devoted 1 the overthrow of the English infidels, admirably skilful in organising & 
permanent system for supplying money and tesruits, the Patna Caliphs stand forth asthe 
types and exemplars ofthe Sect. Much of thes teaching was faulies, and it has been given 
to them 10 sirup thousands of their countrymen to a puter Ife and n truer concention of 

the Almighty...Dangerous firebrands asthe local missionaries sometimes prove, 1 find itm 
possible 10 speak of them without rexpect..." 

Among those who migrated to Mecca after 1831 was Maulana Muhammad 
Ishaq, the son of Shah ‘Abdulaziz’ daughter (1778-1846), This strict Hanafi 
scholar was one of the first theologians to advocate an alliance of the Indian 
Muslims with the Ottoman sultan, who was, after all, the overlord of Mecca 
and Medina, and in his quality of caliph was regarded as the spiritual head of 
the Muslims. The hope in the Ottoman caliph later grew into an important 
political issue. 

Maulana Muhammad Ishaq had numerous disciples who played a more or 
less outstanding role in the development of Muslim intellectual life in India, 
One of them was Maulana Mamluk Ali (d. 1850). He served as a teacher in an 
institution which tried to give Indian Muslims access to Western knowledge 
without neglecting their cultural heritage: that was Delhi College. Subsidised 
by the British since 1827, and always under a British principal, Delhi College 
used Urdu as medium of instruction but taught English as a subsidiary 
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language. Under Felix Boutros (1796-1863) first efforts were made to translate 
books suitable for higher education into Urdu, A special role in this attempt 
was played by Shams al-‘ulama Maulana Zakwullah (1832-1910), translator 
of some of Garcin de Tassy’s works on Urdu literature, but primarily an 
excellent translator of mathematical subjects. In 1841 the “Society for the 
Promotion of Knowledge in India through the Medium of Vernacular 
Languages’ was founded, Maulwi ‘Abduthagg, the ‘Father of Urdu’, has 
described the impact of Delhi College on young Muslims in his book Marhamn 
Delhi College. The emphasis was on science rather than on literature, and the 
instruction was enthusiastically received by the students. The indefatigable 
Maulwi Karimuddia from Panipat served the College for years, translating 
numerous works into Urdu and, like Maulana Zakaullah, advocating female 
education, Maulana Imambakhsh Sahba’i, the classicist, was professor of 
Persian. The Austrian scholar, Aloys Sprenger, who taught for some time at 
the College, founded in 1845 an illustrated journal, called Qiran as-sa‘dain, 
“The Conjunction of the Two Lucky Stars’, to bring about a felicitious 
meeting of East and West; this first Urdu magazine was soon imitated, Several 
newspapers in Persian and Urdu began to appear, and Sprenger, otherwise 
quite critical in his approach to Islamic tradition, enthusiastically praised the 
‘ole of the printing press which opened to the Indian Muslims the treasures of 
their past and made them aware of their inherited spiritual weal 
The number of works fithographed at Lucknow and Cawnpore may amount (o about seven 
hundred. Some of them have gone to more than ten editions. The books most in request are. 
of course schoolbooks and such other dialectical and religious tracts as every Mawlavy reads 
‘OF pretends to read. Hut we already observe symptoms that the press ts enlarging the narrow 
‘cycle of learning and—what © more important —that it extends education to all classes and 
‘even 10 ladies...Not only have the principal collections [of Prophetic traditions been 
‘published in Arabic, but we have Persian and Hindustany translations of the Makar and 
‘Mashariy al-anvear, which have gooe through more than one edition. After the Muxalmant 
had, several centuries ago. entirely lost sight of the original ideas of their religion, they are 
‘now beginning to make their sacted books intelligible 10 all, This must lead (0 results 
analogous to those which the (ranslation and study of the Bible produced in Burope., 
Delhi, still not more than a distant outpost of the Company's territories, 
Seemed to become once more a centre of learning and culture in the days of 
the aged monarch Bahadur Shah Zafar, and stands out against the areas of 
‘the puritan mujahidan on the one hand, the licentious Shia court of Lucknow 
‘on the other. To be sure, the role of the Moghul emperor was just that of a 
figurehead. Poor, and surrounded by hundreds of even poorer relatives, the 
salafm, Bahadur Shah had at least some high sounding titles, and as the 
British kept up the fiction of his royal status, his court poets told him in 
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glorious odes that he was the centre of the world—as Ghalib sings in one of 
the fourteen encomiums devoted to the king: 
He, from whose strength shivering runs through the celestial bodes. 
He, from whose majesty trembling falls i the elements 

Mirza Asadullah Ghalib (1797-1869) was the most important poet in Delhi; 
many of his Urdu verses are still proverbial in the Subcontinent, Although he 
did by no means claim to be a pious Muslim but rather prefered to call himself 
4 nlm-musulman, ‘half-Muslim’, because he was fond of his glass of wine, he 
left some artistic hymns in praise of the Prophet and, being a Shia, a number 
of grandiose odes on the Imams. He also participated in a scholastic dis- 
cussion that went on between Isma‘il Shahid and Maulwi Fazli Haqq 
Khairabadi, This scholar had studied logic, philosophy and Aa/am with Shah 
‘Abdulqadir; his father, Fuzl-i tmam (4. 1829) was the first Indian to accept 
the office of mufit and sadr as-suddr under the Company; Ghalib wrote a 
chronogram for his death. Isma‘il Shahid maintained that, although the 
historical Muhammad is the Seal of Prophets, God can create another 
Muhammad; that would be mumkin biidh-dhar, "basically possible’; however 
God would not make him appear on earth because that would be a contra- 
diction in itself, Maulwi Fazl-i Haqq, however, held that the Seal of the Pro- 
phets’ is mumzani® an-nazir, “it is impossible that he should have « match’, 
Ghalib, asked for his opinion, expressed his feelings in a Persian mathnawt: 


He who han created sun and moon and stars 
Can alo create another "Seal." 





For it would mean a restriction of God Almighty's power if He were not able 
to create another Muhammad—but such a new Seal of Prophets would belong. 
not to our earth but to other possible worlds. For if God should create another 
earth, its inhabitants will need prophetic guidance as well: 

Wherever the untest of a world emerxes, 

There is also a "Mercy for the worlds’ (Sura 21/107). 
Iqbal has taken over Ghalib’s verses into the Javidnama, where the Delhi poet 
appears in the Heaven of Jupiter as one of the great zindig, i¢., one of those 
who have become heretics through excessive love (like Hallaj and the Babi 
martyress Tahira Qurratul‘ain)." Ghalib has never been regarded as a 
religious poet; but his imagery contains much of the inherited Sufi material, 
and he even turns in one place against the puritanic reformers who regard 


% Ghalib, Mathnasi Ne Vi (Kulinatss farst, Labore 1969, Vol. V), ef. also his Abnd 
gavharbar, an unfinished muthmewt about the Prophet. See Daud Rahbar, ‘Ghalib and a 
‘debatable point of theoloyy’, SEW LVL, 1966, 
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‘saint veneration as as sign of unbelief. And as a poet who is aware of the 
necessity of images and symbols, he asks these puritans: 
‘Was Majnun a dog-worshipper because he kissed the paw of Laila's dog? 
‘and tenderly speaks of the beauty of traditional rituals—the same man who 
‘called himself ‘a sinner, but not an infidel"... 
Around 1850 the situation in India looked rather quiet. No major religious 
OF political disturbances were noticeable. Delhi seemed to have recovered 
from the blows that had shaken it during the 18th century, Bahadur Shah 
visited famous shrines and acted as a kind of pir who accepted murtds, and in 
the tradition of the House of Timur he wrote poetry which belongs 10 the 
finest, though not the greatest products of 19th-century Urdu, In the Car- 
fnatic, Nawwab Ghulam Ghauth Khan Bahadur was open-minded enough to 
found a madrasa in Madras (1851), where not only the traditional Islamic 
Janguages were taught, but also English, Tamil and Telugu. The institution 
‘existed only a few years, since the orthodox leader refused cooperation 
because he ‘could not support a cause advocating for earning livelihood rather 
" than supporting religion"’”—a view-point which may also have been on the 
~ minds of Sir Sayyid’s critics a few decades later, —The British made an end to 
the semi-independent nawwabship of the Carnatic after the ruler’s death in 
1855; his successors were simply styled "Prince of Arcot’. One year later, in 
" 1856, the British finally did away with the kingdom of Oudh, deporting the 
"fast king, Wajid ‘Ali Shah, to Calcutta where he continued to write sensual 
and religious poetry and to look after his ladies and his 200 until he died in 
87. 
But the accumulated aversion to British rule with all its implications waxed 
" stronger under the apparently calm surface. From February 1857 on, signs of 
rebellion disturbed the army; then, on May 11, 1857, the troopers in Meerut 
‘burst out, The outward reason was a seemingly trivial incident, i¢., a rumour 
that the cartridges which the soldiers had to bite off in the new type of rifles 
"were greased with beef's or hog's fat, equally contaminating to Hindus and 
Muslims. A few days later Indian soldiers began to murder European women 
‘and children. The fighting in and around Delhi, Meerut, Lucknow and adja- 
"cent areas continued till September 20. Bahadur Shah was called by the troops 
to reconstitute the Moghul Empire. 
[Alter decades as imperial ion cayed in an English 200, where he 


by the removal of mare and more privileges, Bahadur reluctanly 
risk everything by accepting the nonvinal leadership of the ‘rebels’ 

















constantly tormented 
‘At eighiystwo, 10. 
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Finally the British gained control over the situation and mercilessly revenged 
the actions of the troops, the main blame falling wpon the Muslims, Ghalib 
has described the horrors of the so-called Mutiny in his Persian booklet 
Dastanba, which was meant as a ‘nosegay’ for Queen Victoria, from 1858 
ruler of India. A European author says: 
For several days after the British occupation of Delhi, civilians were shat at wight and when 
this was over, trials under the martial law started and any wretch who had # grievance 
against another or who wanted to win the favour of the victors would come forward with ac 
-cunation of complicity against the best and the noblest, and was readily believed... The vast 
are of the iy between the Fort and se Grand Monge, which housed the Moab 
Aristocracy, was completely razed 10 the ground and ploughed up.. 
For weeks, the population of Delhi was driven out, the principal mosques 
were occupied by troops. The Jami® Mosque was given back to the Muslims 
only after five years. Bahadur Shah was tried through February 1858 (aft 
some of his sons had been executed before his eyes); and was finally exiled t 
Rangoon. Fazl-i Hagq Khairabadi, who had played # leading role in the 
rebellion, was sent to the Andamans where he died in 1862. His small Arabic. 
book Ar-ristla al-ghadriyya ya ath-thaurat al-hindiyya, which was soon 
translated into Urdu, tries to show the responsibility of the British, whose aim 
‘was to impose suffocating poverty and to eradicate Islamic scholarship in In« 
dia. 

Delhi was once more in ruins, and many clegies were sung for the city which 
had constituted for centuries the embodiment of Muslim supremacy, As 
Dagh, who later found a refuge in Hyderabad, writes in his threnody on 
Dethis 

Ws tat was man's nd er’ eat 
5 his sity that was every apeecating person's Heart 


is city that was all India’s heart; 
whole world’s heart 
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CHAPTER SIX 
1857-1906; THE AGE OF REFORM MOVEMENTS 


The abortive military rebellion of 1887 was the turning point in the history 
of the Indian Muslims, To be sure, their search for identity had begun more 
‘than a century earlier, when Delhi was smarting under the constant attacks of 
‘enemies and coreligionists alike, and the gradual taking over by the British of 
important military and legal positions had resulted in different attitudes 
toward the new rule—be it the vehement refusal to cooperate with the 
unbelievers, be it a certain adaptation to their way of life, But after 1857 the 
setting changed completely; the overlords were no longer the members of the 
East India Company but the British Crown, although numerous Princely 
‘States still continued to exist. Some of them now became centres of Islamic 
Jearning (thus Bhopal, Hyderabad, and Rampur), and scholars and poets who 
“had left Dethi for political or religious reasons found a new home at these 
courts. 

Since the main responsibility for the rebellion was laid upon the Muslims 
their conditions deteriorated even more than previously: 

‘The Muhammadans have now sunk so low that, even when qualified for Government 
‘emplaymment they are studiously kept out of # by Government notifications.’ 

The problems of how to react to this shock, and that meant, more gen 
ly, to the British supremacy, evoked various answers among the Musi 
Education was the prime issue. Among those who tried to better the fate of 

“the Muslims by leading them to @ participation in the British educational 
system, the name of Ahmad Khan, usually known by his honorific title Sir 
"Sayyid, stands out prominently. "Notre éminent contemporain’, as Garcin de 
Tassy calls him in his Histoire de la littérature Hindowe et Hindustani, is 
crucial figure in the development of Indian Islam after 1857. A speech which 
he gave in 1889 about the ‘Mutiny” and his personal experiences gives the clue 
to his attitude: 
‘This sorrow made me old and turned my hair gray...Then I thought that it would be very 
‘cowardly on my part to leave my people in this state of utter ruin and save myself in some 


place of security, No! I should suffer along with them and make it my duty to help them in 
this difficulty. I gave up the idea of hire and chose to work for my people.” 











© Hunter, The Indian Musulmans, p. 187 f 
+ Sheila McDonough, The Authority of che Past, Yale 1970, p. 7 
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‘Ahmad Khan was born to a family of nobility in Dethi in 1817; his ancestors 
had come from Herat to India in the time of Shah Jahan, and both his mater- 
nal grandfather and his father were closely associated with the court. Thus 
Ahmad Khan grew up, ‘a relic of the palmy days of Great Moghuls’ without 
anticipating that he was to be called, one day, ‘the first prophet of new na~ 
tionhood’.’ Only few scholars discovered in the early Sir Sayyid a mystical, or 
rather Nagshbandi, tendency;* however, this can be explained partly by his 
maternal grandfather's inclination towards Sufism, which his pious mother 
shared, and partly by Sayyid Ahmad’s being related through his father's 
mother (0 Mir Dard. It becomes evident from his early writings against the 
Shia but even more from his treatise about the fasawwur-i shaikh, # typical 
Naqshbandi practice in meditation. The young Ahmad Khan ascribed to this 
practice of concentration upon the spiritual guide a possible salutary effect. 
The relationship of Sayyid Atimad’s early works with those of the writers in 
the fariqa muhammadiyya, particularly Shah Ismail Shabid, is remarkable, 
As early as in 1841 he published a study on the Prophet of Islam, Ji/a al 
quiab, a kind of ‘reformed” mawiad writing which aimed at leading the 
Muslims back to the undiluted sources of Muhammad's life, ridding them 
from the mist of miracles that formed part and parcel of the veneration of the 
Prophet. His attitude closely resembles that of the Nagshbandi mujaddidt 
school. The same is true of his definition of a saint who is to be judged only 
according to whether he follows the Prophetic sunna, not by his capacity to 
perform miracles. 

After losing his father in 1838, Sayyid Ahmad took employment with the 
British East India Company and slowly ascended to the rank of sadr amin, 
sub-judge, in Bijnaur. The young man developed a keen interest in the history 
of his native town, and his first major work is devoted to the Athar as- 
sanadid, “The Works of the Nobles’ (1847). It is the first historical account of 
Delhi in the Urdu language, with numerous valuable drawings of buildings 
iand inscriptions by the author. Later he edited the A™-1Akbart and Barani’s 
Tartkh-i Ferozshaht (1862) for the Bibliotheca Indica, But with all his interest 
in Indo-Mustim history he remained loyal to the British, so much so that he 
saved the European colony in Bijnaur during the rebellion of 1857. The 
rebellion which destroyed everything that he had loved, must have been for 
him—as for most North Indian Muslims—ta boundary situation’,' which 
resulted in a new outlook, Ahmad Khan now tried to explain the Causes of the 

















H. ab Biruni, Makers of Pukitan and Modern Muslim India, Lahore 1950, 9. 0. 
* See now Christian W. Troll, 8. J,, Sir Sayvut Ahmad Khan. A Rewseepretation of Mustin 
Theology, New Delhi 1978 

* McDonough, Authority of the Past, p, 5. 
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Indian Revolt (Asbab-i baghawat-i Hind) by laying the blame upon both 
sides:* the government had ignored the conditions of its subjects, while the 
People misunderstood the British rule. Mutual misunderstanding being at the 
Foot of the tragedy, Sayyid Ahmad began to strive for means to bring about a 

“rapprochement. Similar to Nawwab “Abdullatif, who founded in 1863 a 
Literary Society in Calcutta to introduce English material 10 his compatriots, 
Sayyid Ahmad founded a Translation Society in Ghazipur, where he was 
posted as sadr as-sudir; he also built up a school in which five languages, in- 
cluding Sanskrit, were taught. He himself participated in the translation of 
English books, which range from history to medicine and mathematics. (His 
family had been noted for a keen interest in mathematics and related 
sciences). Convinced that the Muslims ought to know more about the religion 
Of the rulers he set out to write a commentary on the Bible which, although 

; destined to remain a fragment, is the first attempt to take seriously the claims 
‘of Christianity. It grew logically out of the activities of Christian missionaries 
such as C. G, Pfander (1803-1865) and may be viewed as a parallel to Ram 
Mohan Roy's book "The Precepts of Jesus’ (1834), being the result of a com- 
‘mon basic historical situation. W. Muir's Life of Muhammad was discussed 
and largely rejected by Sayyid Ahmad, 

__ An 18 months’ stay in England 1869/70 convinced Ahmad Khan of the 
superiority of everything British.’ His excessive admiration for the social and 

“cultural standards even of low class people in Britain caused a deep aversion 
‘among orthodox Muslims to him, as the anglophilia of some of his followers 

ivan later criticized in Akbar Allahabadi's satirical poems. In fact Akbar did 

not hesitate to apply to Sir Sayyid a verse that {s connected in the Hallaj- 

Iradition with Satan, who, in his refusal to bow down before Adam (Sura 

2/31), is caught between God's Will and His Order: 

Thou dist cast hien into the water, his hands ied 

And ‘Heware lest your garment get wet!" 

"That was how Muslim orthodoxy saw the man who tried to find a way to com 

"bine Islam and Western education, But he remained unshaken: 

IC dough (he will of God we are wuhdued by # nation which gives religious freedom, rules 


‘with justice, maintains peace in the country and respects our individuality and property as it 
is done by the British rule in India, we xhoukd be loyal to it." 




















* Trandlated into English by his two European (riends, 173. 
"Ram Mohan Roy had valted England as carly as in 1829; about the Importance of 
travelogues for acquiring a new world view see Azie Ahmad, Islami: Modermeum in Indiv and 
Pakistan, Orford 1967, p. 6 16 
Khallikan, Wafayar aba'ydn, od, F, Wustenteld, Gottingen 183S-50, 5. Halla) 
|, Sayyid Atmad Khan, 9. & 
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‘And he reminded his readers of Joseph, who faithfully served Potiphar who 
was not his coreligionist, That Ahmad Khan found the food taboos of Islam 
overstressed goes without saying: in his AAkam af-faGm-t ahl-i Kitab (1868) he 
explicitely states that Mustims and Christians can eat together, even if stran- 
sled (not ritually slaughtered) fowl is served. Such an attitude earned Ahmad 
Khan the epithet of ‘a loyal and liberal native of our Indian Empire’, 

But his main interest was educational, and he was moved by his fundamen- 
tal confidence in the roots of Muslim culture. The Muslims would lose 
nothing by participating in the British education system; on the contrary, by 
secluding themselves from modern science they would be excluded from 
material progress, The number of Hindus who participated in the British 
school system without major qualms was proportionately much higher than 
that of the Muslims, so that W. W. Hunter writes with a certain amazement 
that: 

‘The changes in which the more flexible 

{Whe Muslims) as deep personal wrongs. 
The maktabs and madrasas were still run according to medieval syllabi, and 
while the young Hindy could immediately start with secular knowledge the 
Muslim had first to undergo years of basic Islamic teachings. The presence of 
4 crucifix of other religious representations in schools set up by the Christian 
rulers would be most shocking for a Muslim student while a Hindu would not 
mind it at all, and besides, there was a social problem behind Muslim non- 
participation in British schooling: ‘respectable Muslims considered it 
degrading to send their children to government schools, where they would 
have to mix with ‘the vulgar people’ *.\' 

After being posted in Aligarh in 1866, Sayyid Ahmad worked hard to 
fluence the Muslims through journals and writings, beginning with Akhbar 





indus have cheerfully acquiesced, are regarded by 











Hunter, The Indian Musulmans, p. 175 and the whole Chapter 4 
David Lelyveld, Aligarh'y First Generation, Princeton 1978, p. 92. A typical pleture of the 
artitude of religious families gives Pir Ali Mohammad Raxhdi in Une ditha whe shifha 
(Hyderabad/Sind 1965), p. 429: *The noble families of Sind deeply abborred the language of the 
‘Giwistians, English, The Christians themselves were ‘enemies of the faith’, and their language 
was, asthe ulema claimed, to be considered as the medium of conversation for the inhabitants of 
Hell. To learn English already in this world meant the inherent danger of producing many evil 
‘ells. For instance, those who learned English had 10 shave their beards, which was absolutely 
‘contrary to the noble Prophetic tradition... To wear English clothing was the necessary corollary 
of learning English—and that was even more prohibited, particularly to wear a necktie, for that 
‘waa a symbol of the crosat And perhaps the most venerable jurisconsults might have graciously 
{forgiven all these sins, but there was suf) another result of English education which they could not 
tolerate by any means, camely, thal those who learned English put on European pantalons and 
answered a call of nature without using the prescribed piece of clay and without ritual ablution!" 
See for more details Schimmel, "Sind vor 1947". 
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Scientific Society, the Aligarh Institute Gazette and finally Tahdhib al- 

akhlaq, which run from 1871 (0 1882. This journal, also called ‘The 

Mohamedan Social Reformer, a monthly periodical’ had taken its title from a 

treatise by the medieval philosopher Ibn Miskawaih, but the term is typical of 

_ the Nagshbandi tradition where tahdhib al-akhiag means the polishing of the 
moral faculties, which is supposed to lead to kashf ‘agit, “intellectual revelar 
tion’, That was exactly the kind of illumination that the editor envisaged for 

"the slowly emerging, new Muslim middle class, He wanted 

{make the Muslims of India desirous of the best kind of civilisation so that it shall remove 
the contempt with which civilized peoples regard the Mualuma, and the latter shall become 
‘Fechoned among the reapected and civilized people in the world. ’' 

_ According to Ahmad Khan, education is the basis for everything else; other- 
wise, whatever is planned for the people's welfare is useless, Therefore he 

- fought for the idea of an Anglo-Indian College which he finally created in 
1875 in Aligarh, The foundation stone was laid on January 8, 1877 by Lord 
Lytton; one year later the classes started. Aligarh was built according to 
British principles; the language of higher education was English. The school 

"developed into a College which attracted in the early 20th century eminent 
European orientalists such as T. W. Arnold, J. Horovitz, A. Tritton, and O. 

_ Spies. In 1920 it was converted into a University which soon became a centre 
‘of Indian nationalism; new departments are still being added. The orthodox, 
headed by Maulwi ‘Alibakhsh, reacted violently and issued farwas against 

"Aligarh, which they obtained even from ulema in Mecca and Medina. They 
charged Ahmad Khan with all kinds of unbelief, yea, even as ‘the khaltfa of 
the devil himself who is intent upon leading the Muslims astray’ and ‘whose 
perfidy is worse than that of the Jews and Christians’." 

But Ahmad Khan continued his fight, The Mubammadan Anglo-Oriental 
Educational Conference (1886) became the centre of the so-called Aligarh 
Movement and propagated his ideas in the whole of British India, although 
the Aligarh program was more or less ‘designed to make contact with a con- 
siderably narrow group: the North Indian Muslims literate in Urdu'."* Yet 
related institutions were founded in various places; thus in Bengal, 
‘Ubaidullah Suhrawardi founded the Dacca College which, like Aligarh, 

"gained University status after World War 1. 

‘Ahmad Khan's emphasis on practical morality was understandable as a 

"reaction to hairsplitting theological disputations as well as to the false preten- 











1) 5. M.S. Baljon, The Reforms and Religious Ideas of Sayyid Ahmad Khan, Lahore 3nd ed. 
1998, p. 33, 

\ Troll, Sayyid Akad Khan, p. 2) 
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sions of quite a few would-be Sufis, not to mention the low standard of 
‘Muslim education in most places. Was it really necessary for children in 
school to learn that the Prophet had exactly 104,472 hairs on his head," when 
they did not know anything of the religious values of Islam? He felt the 
deplorable lack of interest in history, for religious leaders would barely con- 
cern themselves with knowing what had happened at a certain time; rather, 
their concern was purely and simply Paradise and the way thither'* (and still 
today a certain lack of awareness of temporal relations between events can be 
found even among highly educated Muslims in the Subcontinent). But it has 
to be admitted that Sayyid Ahmad’s educational program was predominantly 
meant for the upper Middle classes, while the lower strata of society were 
neglected. 
Sayyid Ahmad claimed in 1884 in Lahore: 


Today we are, as before, in peed of a modern ‘ibm abkalam by which we should either refute 
the doctrines Of the modern sciences or undermine their foundations, oF show that they are 
in conformity with the asticles of Islamic faith.”” 


He therefore undertook to comment upon the Koran (1885) and laid down his 


principles in 1$ points. The Koran is, for him, the only infallible source of 
Muslim taw, and when he speaks of the process of inspiration he seems even. 
more conservative than Shah Waliullah whom he otherwise usually quotes 
with approval: 


4, 11 i9 also accepted that the glorious Koran alighted on the beart of the Prophet o was 
‘nypired into it, whether itis believed that the Angel Gabriel transmitted it to the Prophet or 
ihe faculty of prophecy which has been given the appellation of the Faithful Spirit, ar= 
‘rah al-amin, as poured (oF infused) it on he heart of the Prophet. This lant is the belief 1 
‘personally follow, The result of both the alternative potions is the same and therefore 
iscursion about ity unnecemary. But I do not accepe the view that only the subject matter 
‘was pouted on the heart, and that the actual words of the Koran are the Prophet's own, 
whereby he has expressed that subject matter in his tongue which was Arable... The glorious 
Koran way poured upon the Prophet's heart in actual words as they ate and the Prophet 
‘recited these same words in the samme onder 10 the peopte.'* 


And in a little Persian poem he avers: 











J have a God, | have a heart burnt by the love of Mustafa, 
41 do not want the Koran ax » mewage (fom Gabrieb— 
‘The Koran that I keep o all the speech of my Heloved* 





© Richard F. 1 Sindh, and the Races that inhabit the Valley of the Indus, London 1451, 
13 about the instruction in the Nurnama. 





Aziz Ahmad-E, G. von Grunebaum, Muslim Self-Statement in India and Pakistan, 
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Like many of his Protestant colleagues in the West, Sayyid Ahmad had 
an aversion {o ‘unnatural supernaturalism’, and tended to a certain de- 
mythologization of the Koran, Thus he regarded djinns as “savage tribes", 
‘angels as “divine moral support’, while devils are “dark passions’, This tenden- 
cy appears already in his first writings of 1842 where he tried to rid the image 
of the Prophet from legendary accretions. He therefore had a certain sym- 
pathy for the Wahhabis, who tried to purge Islam from superstitious, quasi- 
mystical elements. Prophethood is, for him, a natural phenomenon (here he is. 
not too far from Shah Waliullah); no angel called Gabriel is necessary for in- 
spiration, But Ahmad Khan defends the ‘isma of the Prophet, and although 
he was critical of hadith in toto as it was accepted in his day, he felt; 


We are obliged to follow the xunna of the Prophet in religious matters, and are permitted 10 
do it im worldly affairs. 








reason. His stress on reason leads him also to a more ‘practical’ interpretation 
of some Koranic and traditional laws: polygamy is permitted, but generally 
‘nature requires that man should have one wife’; slavery, which was permitted 
in the beginning, appears to have been forbidden after the conquest of Mecea, 
‘Taking of interest was regarded by him as legitimate, and the punishments 
mentioned in Sura $/33—such as cutting hands and feet—are valid only if a 
country is too backward and poor to maintain prisons for thieves and 
wrongdoers, Strangely enough, Ahmad Khan believed that for women purdah 
‘was ‘the best we can have’. 

‘As much as Ahmad Khan emphasized the practical points of the Divine 
word, his notion of God is marked by fanzth, the via remorionis, which seems 
to transform God into a mere prima causa. This is one of the reasons for the 
tulema’s aversion to him, a layman who arrogated to himself, although not a 
trained member of the ulema class, the right to discuss subtle religious pro- 
blems. Ahmad Khan's view that the /Yaz of the Koran, its inimitability, con- 
sists not so much in its rhetorical beauty but rather in its ability to civilize 

‘marauding nomads’ was also a shocking new viewpoint. He is not clear about 
"the Day of Judgment but remarks that ‘the reward and the punishment of 
‘good and evil depends on the laws of nature that have been established by 
God". But it is essential to recognize the overall claim of eschatological texts in 
the Koran, namely *to encourage men towards good actions and to discourage 
them from evil actions by showing their long-term consequences; but all 
eschatological events should be seen in their “otherness’, 











. 
Yet, he wanted to reject that part of hadith that is repugnant to human 
. 
j 
| 
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sions of quite a few would-be Sufis, not to mention the low standard of 
‘Muslim education in most places. Was it really necessary for children in 
school to learn that the Prophet had exactly 104,472 hairs on his head," when 
they did not know anything of the religious values of Islam? He felt the 
deplorable lack of interest in history, for religious leaders would barely con- 
cern themselves with knowing what had happened at a certain time; rather, 
their concern was purely and simply Paradise and the way thither'* (and still 
today a certain lack of awareness of temporal relations between events can be 
found even among highly educated Muslims in the Subcontinent). But it has 
to be admitted that Sayyid Ahmad’s educational program was predominantly 
meant for the upper Middle classes, while the lower strata of society were 
neglected. 
‘Sayyid Ahmad claimed in 1884 in Lahore: 


Today we are, as before, in ged of a modern ‘iim abkaldm by which we should either refute 
the doctrines Of the modern sciences or undermine their foundations, oF show that they are 
in conformity with the asticles of Islamic faith.”” 


He therefore undertook to comment upon the Koran (1885) and laid down his 
principles in 1$ points. The Koran is, for him, the only infallible source of 
Muslim taw, and when he speaks of the process of inspiration he seems even. 
more conservative than Shah Waliullah whom he otherwise usually quotes 
with approval: 


4, 11 is also accepted that the glorious Koran alighted on the beart of the Prophet or was 
‘nypired into it, whether itis believed that the Angel Gabriel transmitted it to the Prophet or 

ihe faculty of prophecy which Nas been given the appellation of the Faithful Spirit, a= 
‘rah ol-amin, has poured (oF infused) Ht on the heart of the Prophet. This last is the belief I 
personally folow, The rewult of both the alternative powtions is the same and therefore 
\iscursion about it is unnecessary. But I do mot accepe the view that only the subject matter 
‘was pouted on the heart, and that the actual words of the Koran are the Prophet's own, 
whereby he has expressed that subject matter in his tongue which was Arabic... The glorious 
Koran way poured upon the Prophet's heart in actual words as they ate and the Prophet 
‘recited these same words in the same onder 10 the peopte.'* 


And in a little Persian poem he avers: 








J have a God, | have a heart burnt by the love of Mustafa, 
41 do not want the Koran as » mewiage (fom Gabrieb— 
‘The Koran that I keep & all the speech of my Heloved* 





© Richard F. ». Sindh, and the Races that inhabit the Valley af the Indus, London 1851, 
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Like many of his Protestant colleagues in the West, Sayyid Ahmad had 
an aversion to ‘unnatural supernaturalism’, and tended to a certain de- 
mythologization of the Koran, Thus he regarded djinns as ‘savage tribes’, 
‘Angels as ‘divine moral support’, while devils are “dark passions’, This tenden- 
‘¢Y appears already in his first writings of 1842 where he tried to rid the image 
of the Prophet from legendary accretions. He therefore had a certain sym- 
pathy for the Wahhabis, who tried to purge Islam from superstitious, quasi- 
mystical elements. Prophethood is, for him, a natural phenomenon (here he is 
not too far from Shah Waliullah); no angel called Gabriel is necessary for in~ 
spiration, But Ahmad Khan defends the ‘isma of the Prophet, and although 
he was critical of Aadt¢h in toto as it was accepted in his day, he felt: 


We are obliged to follow the munna of the Prophet in religious masters, and are permittest 10 
do it in worldly affairs. 








Yet, he wanted to reject that part of Aadith that is repugnant to human 
reason. His stress on reason leads him also to a more “practical” interpretation 
| of some Koranic and traditional laws: polygamy is permitted, but generally 





‘nature requires that man should have one wife’; slavery, which was permitted. 
in the beginning, appears to have been forbidden after the conquest of Mecea, 
Taking of interest was regarded by him as legitimate, and the punishments 
mentioned in Sura $/33—such as cutting hands and feet—are valid only if a 
country is too backward and poor to maintain prisons for thieves and 
wrongdoers, Strangely enough, Ahmad Khan believed that for women purdah 
was ‘the best we can have’ 

‘As much as Abad Khan emphasized the practical points of the Divine 
word, his notion of God is marked by tanzih, the via remotionis, which seems 
to transform God into a mere prima causa. This is one of the reasons for the 
vlema’s aversion to him, a layman who arrogated to himself, although not a 
{rained member of the ulema class, the right to discuss subtle religious pro- 
blems, Ahmad Khan's view that the “jaz of the Koran, its inimitabifity, con- 
sists not so much in its rhetorical beauty but rather in its ability to civilize 
‘marauding nomads" was also a shocking new viewpoint, He is not clear about 
the Day of Judgment but remarks that ‘the reward and the punishment of 
good and evil depends on the laws of nature that have been established by 
God’, But itis essential to recognize the overall claim of eschatological texts in 
the Koran, namely ‘to encourage men towards good actions and to discourage 
them from evil actions by showing their long-term consequences"; but all 
eschatological events should be seen in their ‘otherness’. 
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Abad Khan saw the danger in Islam having become synonymous with fiqh 
(did not Lord Cromer write during those days that ‘Reformed Islam is no 
longer Islam’?), because in course of time the human opinion of the wema 
had been identified with the will of God; thus the simple and unchanging 
religious truth—which was proclaimed through the Koran and through the 
venerated Prophet—was covered with layers and layers of secondary inter~ 
pretations. Nothing in the Koran can contradict nature, for wahy ‘prophetic 
inspiration’ and natural law are identical. Does not the Koran itself speak of 
God ‘inspiring’ the bees to perform their work (Sura 16/68)? For Sayyid 
Ahmad, the work of God ( which is nature and its fixed laws) is identical with, 
and cannot contradict, the Word of God, the Koran. (He uses the terms work 
of God and word of God in English in the Urdu text!), And so he pictures the 
ideal future Muslim: 

Philosophy will be in our right hand, natural science in our left, and the crown of “There Wy 
‘no deity save God, Muharamad isthe mesenger of God" oo our head!” 

Ahmad Khan felt that the Koranic injunctions were deeply meaningful; one 
Of his finest pieces of writing is concerned with the symbolic explanation of 
the various movements in ritual prayer, which seemed to him the highest kind 
‘of worship. On the other hand he rejected the idea that private prayer (du‘a) 
could be heard—what confusion would set in if every prayer were fulfilled! 
If performed at all, it should rather lead man to a feeling of obedience and 
submission, In this point even some of his friends could not follow him, and 
‘one of the most vehement attacks against him was launched by Mirza Ghulam 
Ahmad, the founder of the Ahmadiyya sect. Stil, similar ideas can be found 
with both some early ascetics and the Mu‘tazila- 

11 was easy (0 see in Sir Sayyid—who had become Knight Commander of 
the Star of India, and who received an honorary D, Litt, from Edinburgh 
University—a ‘naturalist’, néchart, as the Urdu term has it, that means 
someone who denies the supernatural aspects of the Koranic message and had 
fallen prey to flat rationalism. As such he was condemned by Indian mul 
still today the ulema in Pakistan ‘refer to him as an instance of disruptive bad 
thinking',"" although he was convinced that "true progress consisted in the 
fullest possible enactment of the profession of unity in worship’. Even more 
violent than their aversion was the reaction of Jamaluddin Afghani who called 
him a dahl, ‘materialist’, and an instrument of the British. This verdict, 
however, had to a certain extent to do with Sir Sayyid’s stance against Pan- 
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Islamism and the widespread idea that the Turkish Sultan was indeed the 
caliph of all—and that means also the Indian—Mustims. He rather saw the 
Indian Muslims as a closed community which had to be nurtured to full 
maturity, and he certainly agreed with the remark of his active supporter, 
Maulwi Zaka?ullah, that the Muslims should not look to foreign countries for 
guidance, since 

for a thousand years, our own religion of Islam had been intimately been bound up with Ine 

da; and in India, Islam hadi won some of is greatest Lumphs, for is own popwilar form of 

civilization, 

As little as Sir Sayyid usually entered the political scene, he earnestly 
warned the Muslims not to join the Indian Congress (founded in 1885) at the 
time when the Muslim Badruddin Tyabjee became its president, On the one 
hand he disliked the slightly ‘disrespectful’ attitude of this body towards the 
British; on the other he was—rightly—afraid that communal frictions would 
arise if the British departed, and felt that the Muslim minority in the Subconti- 
nent might be subjugated by the Hindu majority. One of the reasons for his 
negative feclings concerning a fruitful cooperation was the Hindi-Urdu 
controversy that started in 1867, when the Hindus began to advocate the 
abolition of Arabic characters in favour of Hindi script. At that point Sir 
Sayyid had to give up his hopes for common educational arrangements for 
both communities and concentrated upon solely Muslim education. Although 
‘one can see here the roots of future communalist tension, Sir Sayyid had no 
aversion to the Hindus as such and compared India to a pretty bride whose 
two eyes are the Hindus and the Muslims, He also founded in 1893 a United 
India Patriotic Assocation. Yet, his role as the founder of Muslim qawmivar is 
usually highlighted. As Maulwi ‘Abdulhagg, the Baba-yi Urdu, poetically 
wrote: 

Farhad id not love Shirin and Nal did not love Daman ax much as he loved hiv qawm. 
‘Whether sleeping oF waking, standing oF sitting, thir aad this alone was his devotional exer. 
cise (wird), ICs no exaggeration to say that he had reached the sage of annihilation in the 
y qaum ana Meqaum,..'* 
And he did indeed give the Muslims of the Subcontinent the feeling of being a 
distinct community. 

Sir Sayyid was an indefatigable worker; his writings comprise at least 6000 
pages in Urdu, Although he and his collaborators worked for a fluent, 
~ functional Urdu, he still found it advisable for modern Western education to 
‘be carried out in English, for ‘in Urdu it was virtually impossible to write 
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without exaggeration, to separate metaphor from concrete reality'.’* He was 
aan exciting speaker and must have enthralled the Muslim masses, persuading 
them to join his camp. And even if we concede that Hali, his biographer, 
‘exaggerates in his praise of the master’s external and internal perfections there 
is no doubt that Sir Sayyid personified the ideal of a leader in this difficult 
time of transition. As Hali says in the constantly repeated verse of his 
threnody written at the master’s death if 1898: 

He went, and took with him the splendour of the banquet of Mushinhood, 

‘The community i confused by his death, and Muslietood died.” 
Whatever Sir Sayyid’s theological stance might have been, his personal 
integrity and his deep love of his country and his confidence in the Muslims 
and their development make him the most outstanding figure in the period of 
reorientation. As Iqbal puts it: 

‘We may differ from his religious views, but there can be mo denying ae fact tht his 

‘sensitive soul was the firvt to react to the modern age." 


Sir Sayyid was surrounded by friends who helped him produce his journal 
Tahdhib albakhiag. One of them was Sayyid Mahdi Muhsin almulk 
(1837-1907), a convert from Shia to Sunni Islam, whose activities were mainly 
concentrated in Hyderabad, Muhsin alsmulk kept contacts with the Manar 
group in Egypt; he advocated religious education in schools on the primary or 
at least secondary levels, and tried to find a more balanced position than Sir 
Sayyid between the roles of religion and science in education, His view that 
static traditionalism in Islamic studies was leading to a Hinduization of Indian 
Islam is correct. {¢ points to the major danger threatening the Muslims, the 
fossilization of religious thought in a foreign environment; thus it fore= 
shadows, in a certain way, some of Iqbal's ideas. Muhsin al-mulk was also 
instrumental in Muslim politics and took an energetic stance in 1900 in a 
renewed Hindi-Urdu controversy, during which the unconcerned British 
attitude deeply hurt his feelings. 

Muhsin al-mutk's importance notwithstanding, Western orientalists were 
more interested in the work of the most radical of Sir Sayyid’s collaborators, 
Chiragh ‘Ali, who, like Muhsin al-mulk, served at the Nizam’s court where he 
died as Finance secretary in 1895. He tried to collect information about 
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_ Koranic and Islamic studies in Europe and reached in his criticism of hadith 
Solutions similar to those which Goldziher offered the scholarly world slightly 
later. His criticism of hadith goes far beyond every previous attempt when he 
States: 
‘The vast flood of traditions soon formed a chaotic sea. Truth and error, fact and fable, 
‘mingled together in an unditinguishable way...tbe name of Muhammad wa abused to sup. 
Port all manners of les an absurdities, oF to satiaty the passion, caprice, oF arbitrary will of 
the despots, leaving out of consideration the creation of any siandard of text." 
Like Sir Sayyid he spoke against the petrified application of figh, for the 
_ Koran is not a civil or political code but a religious book, and Muhammad 
fever combined church and state in one: 





Not the Islam of Muslim common law, but the faith ax practiced un the Koran itself con- 
stitutes progrens and change for the beter” 
And when Sir Sayyid did not completely rule out the permissibility of 
: Polygamy, Chiragh ‘Ali found its abolition inherent in the "equality order’ as 
‘put in the Koran: could a man really love several women with equal strength? 
And he paved the way for the numerous modernist publications which uyto 
“prove that Islam ameliorated the position of women by many useful new 
order 





All he beneficial easures were fraught with incalculable advantage to the debased condi- 
{ion of women who, by these innovations in thei social sphere of Wife, were greatly relieved 
From the miseries and invuits they had hitherto waffered at the hands of males. 
Although Chiragh ‘Ali lacks depth in his scholarship, his daring attitude 
"makes him one of the most interesting members of the Aligarh movement. 
But while the writings of Wigar al-mulk, Muhsin abmulk and Chiragh ‘Ali 
“remained restricted to a certain circle of modern-minded Muslims, another 
friend of Sir Sayyid could appeal to the hearts of the intellectuals and the 
masses alike. That was Altaf Husain, who used the pen-name Hali 
(1837-1914), Educated in the traditional madrasa in Delhi, and for a short 
“time pupil and friend of Ghalib, he was later employed in Lahore to revise the 
_ Urdu style of translations made from English, and thus became acquainted to 
a certain extent with European thought. In the literary meetings which were 
‘organized by Colonel Holroyd in Lahore after 1870—meetings in which both 
Halt and Azad, the brilliant stylist of Urdu prose, participated—Hali at- 
“tracted the interest of the public by poems which dealt with novel topics, such 
as ‘Fatherland’, “Justice’, etc. Among them one may single out Ek biwe kr 
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‘munajat, ‘A Woman's Orison’, which sheds light on the miserable condition 
of widows. In 1874 Hali found work in Delhi and drew close to Sayyid Ahmad 
Khan, whose biographer he was to become (Hayar-i jawed). In 1879 he 
published the poem which made his name immortal: ‘The Ebb and Flood of 
Islam’, usually called Musaddas after its form, the six-lined stanza—a form 
that was traditionally connected with the marthiya and hence evoked in the 
Urdu-speaking public the feeling of devotional and exhortative contents, 
Hali’s poem is a first sign of revivalism and political romanticism; it tells of 
the former glory of Islam which has now passed because the Indian Muslims 
are content in their poverty and misery: 

The race whote step was firm on every land, 

‘Whose banner waved im all the winds of heaven, 


People whore honour all horizons knew, 
"The best of ations’ was their title proud— 


Nothing remains of that prowd folk but Une: 
‘That we stil give ourselves the Muslim name!” 

In long laments the poet chides his compatriots who have forgotten all their 
former greatness: the ulema specialize in intolerance, the physicians ignore 
modern science, the poets are parasites in a bankrupt society, etc, Hali's 
poem, to which he later added some more optimistic verses, immediately 
caught the minds of the Indian Muslims and made them conscious of their 
situation: it was the first great Indo-Muslim poem that touched reality instead 
of dwelling upon metaphorical or divine love. In his Mugaddima-i shir 
sha‘irt, Hali mercilessly criticized the traditional poets because he felt that 
neither highsoaring mystical dreams nor complicated rhetorical devices, let 
alone the flirtatious and immoral tone of the Lucknow ghazal, could help the 
Muslims face their basic duties and lead them toward a more glorious future. 
One generation later one finds the same attitude in Iqbal, whose Shikwa, 
‘Lament’ and ‘The Answer’ to the *Lament’, follow Hali's model, as he 
follows him also in his condemnation of useless, hence poisonous poetry. 

Longing for the lost glory of Islam and hope for the amelioration of the 
society were also the main topics of a newly emerging literary genre, the Urdu 
novel. Victorian educational books on the one hand and Sir Walter Scott's 
heroic novels on the other offered some Indo-Muslim writers in the later 19th 
century practical models. One topic was particularly important for the refor- 
mist novelists, headed by Deputy Nazir Ahmad (1831-1912); the situation of 
women and family, to which Hali had devoted his Majlis an-nisa in 1874. To 
be sure, not all of them went so far as Mumtaz ‘Ali, who in his Aligarh- 





"Transl, T. G. Bailey, Urdu Literanure, p. 96, A resent translation: A. R. Luther, Truth 
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1857-1906: THE AGE OF REFORM MOVEMENTS 201 





inspired journal Tahdhib an-niswan and his book Hugiig an-niswan expressed 
the idea that forcing the veil upon women is an act of injustice, and who 
hoped that after this time of transition one day “highly educated women 
_ would be men’s companions in coming generations and provide for them that 
“interest at home which they now lack. 
Nazir Ahmad—a civil servant who had, among other items, translated the 
Income Tax Act into Urdu, and whose translation of the Koran was acclaimed 
“by Baba-yi Urdu ‘Abdulhagg as ‘the best Urdu version’ of the Holy 
Book—set a model for writers in his Mir'ar al-faras, *The Bride's Mirror’ 
(1869), where he juxtaposes an indolent, lazy and disinterested girl with an ac- 
tive, industrious and lovable woman who makes her family happy, supports 
her husband morally, and founds a schoo! for girls in her quarter where they 
Jearn to read and to write, "Home classes for purdah ladies’ was in those years 
a most important topic; Justice Shah Din, a leading educationalist from 
" Lathore, in 1887 pointed out the miserable condition of female education and, 
like many others, advocated a good training for girls, if not in scholarly pur- 
suits, then at least in the basic skills of reading, writing, arithmetic, hygiene, 
_ and home economics. The ideals of the reformers are reflected in a little poem 
about a doll that embodies the ideal woman: 
Thave made her myself from brovade 
‘She can write a litte letier to # pir friend. 
‘Thanks to God's grace my dell can wr 


She knows by heart legal questions, has Prophetic wadivions on her tongue, 
My doll knows also the sara of the Koran, 











for in pious middle class families the ladies of the house often committed the 
Koran to memory and were deeply steeped in the knowledge of traditions 
in Urdu translation, like Mishkar al-masabth, Mashariq al-anwar, ¢tc.: 
sometimes they also read Persian, The clever doll in the poem of course also 
knows how to cook and keep accounts—for after all the lady of the house 
was, even behind the veil, responsible for the hospitality which her husband 
‘extended to his visitors; and thus his generosity would be measured by her 
achievements. 

‘A school for girls became almost a must in the reformist novels of the late 
19th century. In Sind, where the Sind madrasatu’l-Isiam had been founded on 
Aligarh lines by Hasan ‘Ali Afandi, the Turkish honorary consul in Karachi, 
Mirza Qalich Beg, the untiring writer and translator in Sindhi, published as 
‘early as in 1892 a novel Zinar. Here, he speaks against early marriages ‘which 
make people weak soon’, and goes so far as to make his heroine leave purdah 
and discard the veil, although in the beginning she rejects her husband’s pro- 
posal to do so—an attitude typical of many purdah ladies who, from the 
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security of their homes, without contact with the confusing world might even 
pity the modern woman ‘who has to carry her handbag herself” and has to go 
out in crowded streets while in the good old days ‘the bazaar would come to 
the house’. Qalich Beg’s approach to the problem was all the more surprising. 
as in Sind honorable women were even more strictly secluded than in other 
parts of the country. And yet a girls” school was founded in Karachi before 
the close of the century by Allahbakhsh Abbujha, In this connection one 
should not underrate the model of the numerous Parsee ladies in Bombay and 
Karachi who went about unveiled and who excelled in social activities from 
encouraging Urdu theatre to building hospitals and schools, Further, the very 
fact that the British sovereign was a queen helped the reformers in emphasiz~ 
ing the innate talents of women. And was not Bhopal, the second largest 
Muslim-ruled princely state in India, a good contemporary example of a 
whole dynasty of Muslim female rulers? 

‘The plots of all educational novels were rather thin, and their heroes and 
heroines have been styled as “monstrosities of virtues’ (Muhammad Sadi 
bbut this is a trend which they share with their models in Victorian England and 
Germany. Likewise, from the days of Sir Sayyid and even more of Syed 
Ameer Ali onwards, collections of biographies of illustrious Muslim women 
became quite fashionable in the Subcontinent, both in Urdu and English, 

Nazir Ahmad, who successfully depicted the evils of polygamy and the 
necessity of education, as well as of the remarriage of widows, was warmly ap- 
plauded by both British and Indian readers, for he offered for the first time 
scenes taken from a normal middle class home, with natural dialogues; the old 
romantic world of legends and fairies which had formed the background of 
Persian and Urdu tales was completely discarded. In spite of the similarity of 
their aims, however, Nazir Ahmad could not fully agree with Sir Sayyid's pro- 
Western attitude; his novel Zbn al-wagt discusses the problems of a young 
Muslim who gives himself totally to the foreigners and discovers all 100 late 
that his enthusiasm has been used to make him a tool of their scheming. 

An important place in the cultural-theological discussion in India during the 
last quarter of the 19th century was taken by the press. The Oudh Punch, 
founded in 1877, was outspokenly anti-Sir Sayyid, and it was in this widely 
circulating paper that the best satirist of the Urdu language published most of 
his poetry. This is Akbar Allahabadi (1846-1921), who rose to the rank of 
High Court Judge. Trained in the sophisticated Lucknow style, he is perhaps 
the only Mustim writer who criticized in elegant verse both the overstressed at- 
tempts at modernisation and the hypocrisy among those whose Islam con- 
sisted merely of following the externals of the faith but who acted contrary to 
{ts spirit. As he says: 
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You can wear these socks and shoes 
~ And make love 19 Miss d’Souze. 
Lf you only fast and pray, 
‘You can live and love as you choose." 

"And in one of his lines he contrasts Darwin's ideas with the lofty words of 
*Mansur’ Halla), the martyr of mystic love, using a hemistich by Hafiz as 
‘conclusion; 

| Mansur said: “tam God!” Darwin said: °t am a monkey! 

©—_Everyone’s thought is in accordance with bis ambition, 

“It is difficult here not to think of Nietzsche's remark in Thus spake 
Zarathustra (1883): 

| Once you were monkeys, and even now man is more of a monkey than any mankey...Look, 

[teach you the Supermant, 

‘i remark which Akbar certainly did not know but which must have been 
} known thirty years later to Iqbal for whom Hallaj becomes, in some parts of 
“his work, a model of the ‘true Man’ of his dreams. 

Much more traditional than the Aligarh group, and yet for 16 years 

(1882-1898) a professor of Arabic in Aligarh College, was Shibli Nu‘mani 

| (1857-1914), the founder of historiography in Urdu, A student of figh in his 

“early days, he had come in touch during his early travels with the Naqshbandi 

| master Khalid al-Kurdi in Damascus, who continued the line of Mazhar Ja 

_janan and was largely instrumental in spreading the teachings of Ahmad 

the Ottoman Empire. Shibli also established contacts with Muham- 











‘Sir 
‘mad ‘Abduh in Cairo, His work proves his great erudition as well as his per- 
“sonal ideats, for he hoped to revive Islam from within, and, contrary to Sir 
Sayyid, "he approached Western values from the viewpoint of Islam’."" Abu 
‘Hanifa was one of his heroes, and he chose his surname Nu‘mani in his 
“Honour. “Umar al-Farug offered him the basis of Islamic polity, which means, 
“Islamic justice and egalitarianism, while in Ghazzali he found a synthesis of 
“fundamentalism and mysticism, an attitude that was close to his heart. He 
“also selected Maulana Rumi as topic for one of his studies, There he tried to 
show, for the first time, that Rumi's famous verse: 
1 died a mineral and I became « plant, 
t Tied as plant and to animal state. 
"should be understood as an expression of evolutionist ideas in the Darwinist 
“sense, not as pointing to metempsychosis or similar ideas.’ Shibli's last, 
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unfinished work is the Siruf an-naby, the first major Urdu biography of the 
Prophet, completed by his faithful friend Sayyid Sulaiman Nadwi, 

Shibli, author of an inspiring work on Persian poetry (Shi‘r al-‘ajam) 
sometimes wrote poems himself, such as about foreign aggression in Muslim 
dominions, but also some love poems dedicated to ‘Atiya Begum, the brilliant 
young Bohora lady from Bombay who was Iqbal's companion during his 
travels in Germany. In 1894, Shibli sharply criticized the traditional cur- 
riculum of the Indian Islamic institutions which clung too much to the words 
of the texts and, in science, neglected everything that had been discovered 
after the Greeks. He therefore founded the Nadwar af-‘wlama in Lucknow, a 
seminar which was to steer a course between the excessive modernism of 
Aligarh and the traditionalism of Deoband (see p. 209) and bring about a 
rapprochement between the various factions of ulema, It was the first 
institution in India to adopt modern methods of criticism, and its basic 
objectives were, as the simple pamphlet on the occasion of its 88th (hijri) 
anniversary in 1975 says: 

Reformation of the curricula of Muslim religious institulions and preparation of & new 
‘syllabus for them; 
providing facilities for religious education with the view of producing scholars who should 
be well-versed in religious sciences a» well as fully acquainted with modern education 
and trends of thought; 
fostering the spirit of unity and concord among the Mushims, 
wt os ad eae Ce ee 
Muslims, 
The English language formed part of the curriculum. The Nadwa indeed 
attracted students from ‘Africa, Burma, Malaya, Tibet, Nepal, Madagascar, 
and several other countries’. Another offspring of Shibli’s activities is the Dar 
al-musannifin in A‘zamgarh, founded soon after his death; from there, the 
useful Urdu journal Ma‘arif is published. 

While Sir Sayyid and his followers tried to disseminate their ideas primarily 
among the Indian Muslims, and therefore wrote in Urdu, another modernist 
thinker turned to Europe and composed his books in English to convince the 
West of the greatness and glory of Islam, It was Sir Sayyid’s younger contem 
porary Syed Ameer Ali form a Shia family in Bengal, who was educated in 
Hooghly College, and had been influenced also by Karamat ‘Ali Jaunpuri. At 
the same time as Ahmad Khan, in 1869, he went to England where he was call- 
rarrowmindedness, oF for clinging to special theories ane should remember that only rather 
moderate amount of Englioh scholarty books were available to them; hence they repeated certain 
points of philosophy or science which might have impressed Wesiern readers very litte oF Mot at 


all, oF were, im the West, soon superseded by more recent discoveries. The emphasis on Dat 
winiaa in Yoaia Ws an example for this trend, 
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‘ed to the bar in 1873. After his return he founded in 1877 the National 
Mahomedan (sic!) Assocation “to promote good feeling and fellowship 
between the Indian races and creeds, and at the same time to protect and 
‘safeguard Mahomedan interests and help their political training’. Some of his 
books are standard works of Anglo-Muhammadan law; he was clected in 1883 
“one of the three Indian members of the Viceroy's Council, and settled in 1909 

“in London where he died, after a successful life, in 1928. 

During his first stay in London Ameer Ali felt that he had to reply to an 
English study on the Prophet Muhammad, and noted down the first draft of 

his *Life of Muhammad’ which siowly developed into the work upon which 

his fame rests: *The Spirit of Islam’ (1891 and often since). It is a liberal 

“modernist interpretation of Islam, and amazingly enough, in spite of the 

“author's Shia background he even glorifies the first three caliphs. He draws a 
colourful picture of the glory of Islam, and had a stronger feeling for the 

‘religious’ aspects of this culture than Sir Sayyid; thus he presents Islam as a 

-civilizing force, a grand, noble, and modern religion; and when Sir Sayyid 
held that Islam is compatible with progress, Syed Ameer Ali claimed that 
Islam is progress in itself." Was not Muhammad superior to Jesus, whose 
Work was left unfinished? Was not medieval Muslim culture superior to 
anything in Christian culture? Thus he writes about Spain: 

p Above all, Spain, at one time the favoured haunt of learning and the arts would not have 

become the jntellecnaal desert tH now is, bereft of the glories of centuries. Who his not 
mourned over the fate of that noble race, exiled by the mad bigotry of a Chistian sovereign 
rom the country of its adoption, which it had made famous among nations... The shades of 

7 the glorious dead, of Averroes and Avempace, of Wallada and Aw! weeping by the 

‘ruined haunts of their people, haunts sikent now Co the yore of minstrelyy, OF chivalry, OF 
earning. and of art—only echoing at times the mad outcries of religious combatants, at 
times the ferse sounds of politcal animesities. Christianity drove the descendants of there 

Muslim Andalusians into the desert, sucked out every clement of vitality from beautiful 

‘Spain, and made the land a »ynooytn for \ntellevtwal and moral desolation.” 

; ‘Syed Ameer Ali's Short History of the Saracens (1899) is grown out of this 
conviction; in fact, a special feature of Muslim reformist-revivalist 
movements fom Hali's Musaddas onward is the interest in Muslim Spain 

which forms a favourite topic for novels, studies, and poems—Iqbal's great 

“poem Masjid-i Qurtuba is the last major expression of this longing for the 

“glorious Muslim past of the Iberian Peninsula. 

"Ameer Ali’s book on the one hand and Shibli's Strat an-nabi on the other 

“are excellent examples of a trend that grew stronger and broader in the 
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decades after the ‘Mutiny’—the new interest in the person of the Prophet. The 
Indian Muslims were confronted with Christian missionaries who were 
anything but friendly when it came to the beloved Prophet of Islam; it is 
understandable that the first English biographies of Muhammad, especially 
that of W. Muir, outraged the pious. Since the Muslims could claim to have 
always paid due respect 10 Jesus the prophet and his virgin mother, they were 
horrified to see how the picture of their prophet was distorted in Western 
publications. That was yet another reason for their avoiding missionary — 
schools. Wilfred Cantwell Smith has succinctly pointed to the importance of | 
literature about the Prophet that grew after 1880 in Muslim India."’ The roots 
of this movement lie deep: not only was the Prophet represented as the 
mystical beloved of God, the intercessor at Doomsday, and the performer of 
wonderful miracles in the folk poetry of the regional languages and in high 
Persian and Urdu literature, but the great Delhi theologians of the 18th cen~ 
tury too built their theology around him, for it is Muhammad whose inclusion 
in the profession of faith makes Islam a distinct religion. Shah Waliullah and 
Mazhar saw in him the nation builder, and Dard was the promotor of the 
Jariga muhammadivya, which inspired the freedom fighters of the 1820's in 
their jihad (similarly to the Muhammad-centred freedom movements of the 
Tijaniyya and Sanusiyya in North Africa at about the same time). The 
Prophet was admired more than before as the true guide; modernists like Sir 
Sayyid helped to unshroud him from the mist of legends that had enveloped 
hhim over the centuries. To know more about him, to see in him the model not 
only for details of ritual but rather for the whole approach to life was the duty « 
of the Muslims, as the reformers understood it, and the strong veneration of 
his person, which goes parallel with the 19th-century Protestant emphasis on. 
the Leben Jesu rather than on the mystery of Christ, culminates in Iqbal's 
bold statement in the Javidnama: 


‘You can deny God, but you cannot deny the Propihet."* ; 


The response to the encroachment of Western ideas and customs upon 
Mustim India came in different ways. The name of Shah Waliullah seems to 
form the keynote of almost every movement, from Sir Sayyid's ‘rational 
supernaturalism’ (thus J. M. S. Baljon) to the attitude of the conservatives, — 
‘One of the orthodox groups became known as ahi-i hadith. They considered 
the Koran and the authentic tradition to be the only true guide in life and 
therefore felt not bound by ima‘ and became entangled with the ruling school _ 


"WC. Smith, Modern Islam in India, p. 09 Ff 
™ Javidnama, Lahore 1952, line 608, 
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of the Hanafites, who minded their aversion to Abu Hanifa (and in fact to all 
founders of religious schools). In later times (thus in Sind in the 1920°s) this 
antagonism sometimes resulted in political friction. Advocating a rather sober 
trend, the ahl-i hadith rejected saint worship, although they did not reject 
Sufism as such; again, like the Wahhabis, they turned against innovations, 
particularly those that were a result of Hindu influences. The most prominent 
and certainly most prolific spokesman of the ahi-i hadith was Siddiq Hasan 
Khan, a much disputed person, Born to an impoverished family that claimed 
descent from Makhdumi Jahaniyan and was Shia, his father, a disciple of 
Shah Waliullah’s sons in Delhi, became a Sunni and participated with Sayyid 
Ahmad of Bareilly in the jihad. Siddiq Hasan studied in Delhi with the 
famous muft Sadruddin Azurda (d. 1868), a friend of Ghalib. In 1859 he was 
commissioned to write the history of Bhopal, like Rampur one of the princely 
states to Which the Muslim intelligentsia was attracted after 1857. Bhopal was 
then ruled by Sikandar Begum, an accomplished lady who was succeeded by 
her daughter Shah Jahan Begum. Although Siddiq Hasan Khan had married 
the daughter of the Prime Minister of Bhopal who bore him several children, 
he was elected Nawwab Consort of Shah Jahan Begum in 1870. This marriage 
of the widowed princess caused quite a stir, partly because of the prejudice 
Against the remarriage of widows, partly because of the person of her consort 
who, as we may assume, tried with this marriage also to implement his master 
Ahmad Shahid's example of marrying widows. The princess retired into 
purdah, but ruled through her husband, The family strongly disapproved of 
‘the mauiw! from Qannauj’, and in 1885 the British disposed him since they 
suspected him of pan-Islamic propaganda and disliked the ‘malign influence 
of the penniless adventurer’, as the British press wrote. Siddiq Hasan Khan 
died in 1890; the female succession in Bhopal continued successfully for 
another generation, and the court remained a stronghold of literary and 
religious activities, 
Siddiq Hasan Khan condensed his religious views in the Persian verse: 
Lilt eny skit swith roses frou the took and the summa: 
MIniellee” and “opinion” look to me like straw and grass 

He was the author of numberless works on religious topics, mainly connected 
with hadith, so that a modern Bengali traditionalist fondly calls him ‘our In- 
dian Suyuti'.* He tried to embody the old Sufi ideals prefigured in the Koran, 
the threefold way of islam, Iman, and ihsan, and required conformity to the 
minutiae of ritual as well as an attempt to produce an exemplary pattern of 
peaceful domestic life. Since his last work was an Urdu translation of “Abdul- 

















™ Ishaq, Intia’s Contribution to the Study of hadith, p. 175, 
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ir Gilani's Fulah al-ghaib it would be surprising if he had denounced 
Sufism; rather, he accepted the possibility of mystical illumination and often 
talked about his own dreams and visions; but he regarded the speculative 
excesses of some Sufis as dangerous. As a means of propagating Islam in the 
Subcontinent Sufism had been most useful; its overstressed theosophic 
tendencies, however, created a gap between the spiritual and the natural which 
is contrary to the ideals of pristine Islam. Siddiq Hasan’s own ideas stem from 
the Shah Waliullah school (indeed, the Hujjat Allah al-baligha was 
lithographed for the first time in Bhopal in 1285h/1868): 
Among them {he Indian ulema] | found only the followers of Sayyid Almad Shahid...10 
follow Islam in the right form and having guided many people to the straight path of 
Islam? 
‘That means, he follows the jarlga muhammadiyya, and the quietistic attitude 
which he advocates in the treatise /gtirab as-sa‘at sounds as though it were 
taken from a Risala of Mir Dard, whose books belonged to those religious 
classics which the Nawwab Consort had printed in his press in Bhopal: 
Jn time of disruption there isan obligation on each man to break his bow and arrow, sword 
and spear. One shoukt not oneself kill anyone, no take part in the killing of anyone, or 
oneself raise any disention, nor counsel anyone Lo dissent, bul rather if anyone overpower 
oF kill & person, then he should accep violenwe OF the death with patient strength—it in 
‘every wise better 10 De the victim than the perpeteator of weongdoing. The present world ia 
dream and a mirage; thove who dwell here are avellers I one's eyes be loved, evento that 
‘s nothing, forthe Otherworld remains, and its rightness ix peeferable... The stirring up of 
Sisention became known as Islam, and disruption i thought of as reform..." 

The fitan ‘anarchic evils’, especially those produced by the Shia, are men= 
tioned in this book as signs of the appearance of the dajjal; but Siddiq Hasan 
intends particularly those fitan stirred up by Sir Sayyid,'the modern prophet 
‘of nature worshippers’, and by Mirza Ghulam Ahmad, the founder of the 
Abmadiyya...And it is somewhat ironical that the man who spoke of the 
eschatological reversal of laws, ¢.8., ‘when women would be supreme and 
fools shall be lords’, married a ruling princess, 

The ahl-i hadith had # few active followers. An All India Ahli hadith 
Conference with headquarters in Delhi, where Sayyid Nadhir Husain had 




















™ Saccdullah, Life and Works af Nawab Sididiq Hasan Khan, Lahore 197). — . The 
hopal family remained active wn pois: 1901 Shah Jahan Begun was succeeded by her daughter 
‘Sultan Jahan Begum, «hose son Hamidullah Khan was educated in Aligarh and tried 10 mediate 
brerween the Congress and the Muslim League in 1946; at his court, Sir Sayyid’s grandvon, atid 
{qbat’s friend, Sir Rows Masood, served as Education Minister. Bhopal merged with the tndian 
Union in 1949; the heir apparent, Abida Sultan, played an important role in Pakistani politics, 
‘hus as ambassador. 
" Ahmad-Grunebaum, Muslin Self-Starement, p. *8. Saecdullah, p. 63, claims that this 
‘ease isa transtation of Sayyid Muhammad Barzanji's [uha'ardeisharat ast 
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taught hadith for half a century, held its first meeting in 1912. They were 
attacked by another small group, the af al-qur'an, who considered the Koran 
the most perfect and unique source of revelation, 
Much more influential for the formation of Muslim thought than these 
| groups was the theological school of Deoband. Its spiritual fathers were Shah 
Waliullah and more recently Hajji Imdad Allah (1815-1899), an obviously 
| charismatic leader with mystical propensities (he belonged to the Chishtiyya 
- Sabiriyya) who played a certain role in the rebellion of 1857.*" At that time his 
mosque was burnt down, and he declared jihad; afterwards he migrated to 
Mecca where he delivered lectures, in the beginning mainly on Rumi's 
Mathnawt, He attracted numerous young Indians who performed the 
pilgrimage to Mecca and became a kind of father figure for the Deobandis. 
‘The school itself was founded by Hajji Muhammad ‘Abid Husain with the 
support of three scholars from the Education Department in Delhi; its patron 
| principal was Maulana Muhammad Nanautawi (1832-1880), the nephew of 
_ Mamluk ‘Ali of Delhi College and disciple of Imdad Allah, In a small Persian 
poem he, ‘submersed in sin’, implored God in truly Sufi spirit: 
Mum my heart by Thy lovet 
Stitch my heart and sout with the arrow 
‘Anniilate my heart in Thy recollect 
Make me oasording (0 Thy goal!” 
He and Rashid Abmad Gangohi built up the Dar al-‘ulam in Deoband in 
which traditional courses were given to the exclusion of modern sciences and 
English; the full course was scheduled first for ten years, then reduced to six 
"years, and the student had to study 106 books. (Parts of Rumi's Mathnawr 
belonged 10 the advanced Persian course). In the eight principles for the 
foundation of Deoband as outlined by Maulana Nanautawi, one senses a 
reminiscence of the early Chishti aversion (o official grants and the complete 
trust in futah, unsolicited gifts: 


So long as the Madrasah does not have any regular ans’ definise source of income, it will 
‘comitinve to exist—insha Allah, provided there is a honest reliance on and faith in Hw mercy 
and compassion; and when it comes 10 powes a definite source of income, ¢.g., some 
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the feelings of fear and hope—a perennial yource of wu 
With this, will be deprived of the hidden source of unfailing assislance; and its Workers 
‘Mart quarreling among themselves..." 


In 1893 a department of if14 was added which issued an enormous number of 








© tmdad Allah had asked Sie Sayyid to translate Ghazsall's Klmiya-yi wa'ddat into, Urdu, 
Troll, Sayyid Atvnad Khon. p41 

4“ Tkram, Armaghares Pak, 9. 326 [, 

\ Farugi, Deoband Sehook. 9. 26. 
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the decades to come." While the other traditional in- 
ia specialized in certain fields—Delhi in tafsir and hadith, 
Lucknow in figh, and Khairabad in kalam—Deoband, proudly called ‘the 
Azhar of the East’, aimed at a synthesis of all aspects of religious learning and 
“put its emphasis upon the building up of a religious personality’—although — 
there was little chance for a graduate to find any employment in government 
service, ' 
For the early Deobandis Sir Sayyid was ‘deadly poison’,** and they refuted 
his fifteen principles in which he had laid down his credo in 1874; but it was 
the religious rather than the educational aspect of his ideas to which they ob- 
jected. His aversion to the Indian National Congress led them to sympathize 
with the Congress and not to stand for a separate Muslim nationhood in the 
Subcontinent, But in spite of their nationalist feelings they fought against the 
Arya Samaj and its growing policy of re-Hinduisation. In this struggle, a solid 
knowledge of truly Islamic ideals and values was certainly required, Hence 
Rashid Ahmad Gangohi—more Sufi-minded than his friends—intensely con- 
demned philosophy, as the mystics of old had always done: 
[think that febafa is a useless discipline it mars the proper understanding of the sharla 


land under its sordid influence, men are led 10 express heretical views and are lst in the dark 
land swarthy world of fatsa/@, This devilish ast, therefore, tis been banished from the 


‘of whom belonged to the poorer classes, and also came from the Tribal Areay; 
later they would come from far away comers of the Islamic world to find in 
Deoband a library with a fine stock of Arabic, Persian and Urdu books, most 
of them being gifts from publishers. Among the donators Nawal Kishor of 
Lucknow is worthy of mention, who, though a Hindu, rendered unsur- 
passable services to Persian and Urdu learning through his numerous | 
lithographs of classical works in these languages, 

‘One of the scholars who received his education in Deoband is Ashraf Ali 
al-Farugi Thanawi (1863-1943), Initiated into the Chishtiyya by Hajji Imdad 
Allah during his pilgrimage, he returned to India to settle finally in Thana 
Bhawan, where he produced an enormous output of learned books, from a 
twelve-volume Urdu commentary on the Koran (printed in Delhi in 1916) to 
works in defence of Ibn ‘Arabi, showing that Ibn ‘Arabi “upheld the law of — 
the Prophet and the orthodox ritual of Islam, and that these texts in the Fusay 

The fandwa-s Darul. Ulam were published in Deoband in ten volumes 1962-1975, M. Mujeeb, 
Islamic Influence, p. 39, states that the ‘sharla wax not studied to refute European criticism; only 
éverything Islamic came to te admired with greater fervour.” 


© Troll, Sayyud Ahmod Khan, p. 276. 
© Farugi, Deoband School, p. 31 


The school was built to offer residential facilities for 1500 students, many | 
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and the Furahar neutralized his other judgments’.** But his most interesting 
work from the cultural viewpoint is Bihisht iwar in ten volumes, a book that 
covers every single aspect of feminine life and education and constitutes a 
veritable treasure house of Indo-Muslim culture, It was therefore usually 
given to girls as part of their dowry, 

The development of Deoband reached its zenith when Mahmud al-Hasan 
(1851-1920), called Shaikh al-Hind, became the head of this institution. Deo- 
band (which due to its initial state of poverty and refusal of government 
grants has been called a ‘centre of proletarian dissatisfaction’ contrary 10 
‘the upper middle class atmosphere in Aligarh,) became also the source of in- 
spiration for the Jam‘Iyat al-‘ulama-yi Hind, & group that was to play, along 
with the seminar, an important role in the Freedom Movement between the 
two World Wars (see p. 218)."* 

The last and best known movement that sprang up in those critical years of 
search for new ways to survive was the Ahmadiyya, founded by Mirza 
Ghulam Ahmad of Qadian. Soon after its appearance a stream of pamphlets 
for or against it was issued in Urdu and Panjabi. Sir Sayyid did not participate 
in these writings, for 

‘There is nothing in this preposterous movement, and | shall never take the trouble to write 

anything about the re-appearance of the Mewiah, which » based on merely forged stories, 
But the development showed that the "preposterous movement’ was to cause 
much unrest in the Muslim world, and was judged by Muslims and non- 
Muslims alike with every possible shade of positive or negative reaction—until 
the day in the autumn of 1975 that it was declared in Mecca as ‘non-Islamic’, a 
step which was followed, of course, by Pakistan and other countries. 

Mirza Ghulam Ahmad of Qadian belonged to a Panjabi landlord family 
and died in 1908, He early developed a propensity for hearing voices and 
wrote in 1880, at the age of ca, 40 years, his Bardhin-i ahmadiyya. Nine years 
later he announced that he had a revelation to accept bai‘a from his disciples, 
and in 1891 he declared himself to be the mahdi. As much as his earlier zeal 
for the purification of Islam was admired even by the orthodox, from that 
time onward the controversy about his role waxed stronger; it was said that he 
had arrogated for himself prophetic faculties, which claim contradicted the 

dogma of Muhammad as the "Seal of prophets’, the last and final currier of 





* Yusuf Husain, Gilmer of Medieval Muslim Culture, London 1959, p. 64 

‘ Fanugi, Deobund School, p. $5. 

* For a les prominent scholar, Abdul Hayy Lakhnawi (1888-1887), sor A. A. A. Fyoee, 
Modern Approwh 10 Islam, 9. 74: his fatdwa are ‘valuable oot only from the legal and 
theological point of view, but also because they give us an insight into the socal, cultural and 
"political issues that agitated the minds of he Musi commurity. 
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divine revelation—although among earlier Sufis it would not be difficult to 
find assertions almost identical with those of Ghulam Ahmad. As M. Mujecb 
has suggested, his claim may have been the only way to build up a recognized 
form of authority instead of just remaining one of the numerous religious 
teachers!’—similarly to the situation of the Mahdi of Jaunpur four centuries 
ago. Ghulam Ahmad spoke of his divine inspirations, and his followers claim 
ed for him the faculty of miracle working; such as causing the death of adver- 
saries through prayer. W. Cantwell Smith's description of the movement as “a 
late Sufi version of Islam activated by modern Western infiltrations’ is the 
most poignant characterisation of the Ahmadiyya. 

‘After Mirza Ghulam Ahmad’s death the community of believers was led by 
his Khalifa, Maulwi Nuruddin (d. 1914), after whose demise the community 
split into the minority group of Lahore and the majority group of Qadian. 
The Lahore group around Maulana Muhammad ‘Ali developed a more 
moderate and liberal system, and declared Ghulam Abmad a snujaddid, staxing 
that he had never voiced claims to prophethood. The group developed an in- 
creasingly successful system of missions in Europe, America, and particularly 
West Africa, Their numerous translations of the Koran into various languages 
have won over a considerable aumber of foreigners to Islam. 

The Qadianis have a positive, concrete program for progress; but their 
social exclusiveness made them unpopular among the larger Muslim com- 
munity, They are excellently organized; the members pay monthly dues, and 
are governed by a Central Advisory Council, Their educational system is strict 
‘and well arranged; their Islamic ideas are puritanic, defending purdah and 
polygamy. During the riots in the wake of partition, Qadian offered sanctuary 
to many Muslims who fled from the Sikhs; even when the majority migrated 
to Pakistan, Qadian still was regarded as their true centre. Emphasizing 
education, the Ahmadis constituted a comparatively large group in the well- 
to-do upper middle class of India, and even more of Pakistan, where their 
headquarters have been shifted after partition to Rabwah on the Chenab in 
the Punjab, called by this name in an allusion to Sura 2/265. One of the most 
remarkable doctrines of the Ahmadiyya which has led to controversies not on~ 
ly with their Muslim brethren but even more with Christians is their firm belief 
that Jesus did not die nor was he uplifted to heaven, rather, he migrated to 
Kashmir and is buried in Srinagar, where his tomb has allegedly been found 
recently. This idea has become increasingly a focal point of their propaganda, 
but is refused by Muslims and Christians alike. 





" Majeed, Inammie Influence, p. 43. 
" Encyclopedia of Islam, 2nd ed., Sv. Alumadiyya (WC. Seth), 
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‘The Ahmadiyya movement resulted in an immense output of literature in 

‘Urdu and Panjabi in which the claims of the so-called Messiah were discussed 

time and again. There was always a number of leading Muslims who felt that 

‘Ghulam Ahmad’s followers should be excluded from the pale of Islam. Iqbal 

‘was among them; he was particularly shocked that the Ahmadis accepted 

__ prophetically inspired leader, and that they denied the duty of jihad, restric~ 
ting it to mere ‘jihad with the pen’, And in 1936 he wrote: 

| __I are say that the founder of the Ahmadiyya movernent did eat & woke, but whether this 

‘voice carne from the Ga oF life and power OF arose Oot OF the spuntual penerslynent of 

| the people must depend upon the nature of the movement which i has crented and the kin 

‘Of thought and emotion which i has given to those who have listened ni... All whe actors 

who participated in the drama of Ahmadis were. 1 think, only innovent instruments in the 

; hands of decadence..." 

But before the final decision of excluding the Ahmadiyya from the pale of 

Islam was reached in 1975, the sect was to play an important role on the 

Pakistani religious scene after partition, and orthodox hatred against it led to 

the Punjab disturbances of 1953, the first major religious crisis in Pakistan, 


























In the colourful spectrum of responses to the challenge of modernization 
some of the minority groups inside Islam were destined to play a decisive role, 
‘When Badruddin Tyabjee became the first Muslim president of the Congress 
and thus in a certain way competed with Sir Sayyid for leadership among the 
‘Muslims, the Times of India remarked condescendingly that he belonged to ‘a 
small sect...who have little in common with the war-like Mohamedan people 
‘of Upper Indis 

The Tyabjee family of Bombay indeed belonged to one of the smallest 
minorities among the Muslims, the Sulaimani Bohoras, who had split from 
the Da?udi Bohoras in the late 16th century. The first prominent member of 
the family, Tyabali, was a successful businessman in Bombay; he was the first 
Mustim to send his sons abroad for education in 1851, and the first ladies of 
the widely intermarried Tyabjee-Fyzce family left purdah in 1894, Members 
of a minority group who had always raised some suspicions, if not outright 
persecutions among their orthodox Sunni compatriots, the Tyabjee ‘did not 
share the increasingly dysfunctional feudal values of the North Indian and 
~ Deccani nobility’ and thus built up without qualms the new upper middle 


! 











‘© Iqbal, Open Lerter 10 Pandir Nehra, 1936. 
™ Theodore P. Wright, Jr ‘Muslim Kinship and Modernization: The Tyabji Clan of 
Bombay’, in Imtiaz Ahmad, (ei), Family, Kinship and Marriage in Indian Islam, py 217-238 
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class, in which entrepreneurs and western educated lawyers were dominant. It 
is a fact that in the old British strongholds Bengal, Bombay and Madras the 
Muslims developed new social consciousness earlier than in Delhi, where still 
dreams of the glorious Moghul past coloured their hopes and wishes; and the 
emerging middle class, something completely new in Indian Islam, were much 
more inclined to indulge in political activities than the old aristocracy, let 
alone the Sunni orthodoxy. Not only was Badruddin Tyabjee an active 
member of the Congress and also a contributor to Aligarh College, many of 
his male relatives occupied key posts in the movements towards moderniza- 
tion or played a role in Indian home politics, among them also Sir Akbar 
Hydari, the Prime Minister of Hyderabad State. Asaf A. A. Fyzee, the 
greatest authority of Shia law and author of valuable works on a modern i 
terpretation of Islam belongs to this clan as did one of the most fascinating 
women in modern Indo-Pakistan, Atiya Begum, Iqbal's friend in Europe, 
muse of some of Shibli's poems, and active worker of women’s liberation; her 
husband Fyzee Rahamin, of non-Bohora background, was a well-known 
painter. Rihana Ma, the influential spiritual leader in Delhi, whose musical 
skill and spiritual power was widely acknowledged by Muslims and Hindus 
alike, was another outstanding woman of the Tyabjee family. Marriages in 
the last decades connected the Fyzee-Tyabjee family with leading Shis 
families, like the Nawwabs of Murshidabad; the offspring of this latter mar- 
riage was Iskandar Mirza, once President of Pakistan; other members married 
with the Bilgrami sayyids, but also with some outstanding Sunni families. 
Thus the social network of this family from a small minority group covers an 
amazingly great area in both India and Pakistan, and their contribution to 
modern Muslim life is remarkable. 

The other branch of the Isma‘ilis, the Khojas, became even more important 
on the international scene. In 1866 the rights of the Agha Khan had been 
acknowledged by a British judge in Bombay, and it was particularly the third 
Agha Khan, Sultan Muhammad Shah, who was able to establish a worldwide 
reputation. The Agha Khan, born a few days before Iqbal, on November 2, 
1877, was the moving spirit in the foundation of the Muslim League; he pat- 
ticipated in the khilafat movement as he was always invited to the Round 
Table Conferences. He was successful in leading his community into the 
modern world and transforming them into one of the most progressive 
groups in the Muslim world; cooperative enterprises on a large scale, advance- 
ment of female education, and a wise and practical policy of the hazir imam 
laid the foundations of an educational and economic policy which is con- 
tinuously progressing. 

The first Muslim mayor of Bombay also was a Kho} 











; but the most outstan- 
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member of the community is M. A. Jinnah, born in Karachi on 25 
December 1876, educated in the Sind Madrasatu’ J-Islam and in Bombay, and 
{rained in the legal profession in Great Britain. He was to become the Quaid-i 
A‘zam who led the Muslim League toward Pakistan whose first Governor 

he became. This, however, is part of the following chapter. 


CHAPTER SEVEN 


FROM THE PARTITION OF BENGAL TO THE PARTITION OF THE 
SUBCONTINENT—THE AGE OF IQBAL. 


‘The various responses to British rule that emerged among the Indian 
Muslims of different denominations during the last quarter of the 19h 
century resulted in a growing self-consciousness of the Muslim community. 
As can be seen from the very names of associations that were formed during 
those years, an important aspect of this movement was the refutation of 
attacks against Islam, protection of Muslim interests, care for Muslim or- 








phans, ete. (like Anjumanei himayat-i Islam in the Punjab); for during those — 


same years some Hindu organisations sprang up which {ried to perpetuate the 


classical world-view of Hinduism, such as the Cow Protection Society or the - 


celebrations to commemorate the Maratha leader Shivaji, introduced in 1895 
by the Maratha politician G. B, Tilak, The mystique of Hinduism was also 
readily accepted in certain Western circles which, thanks to Anquetil Duper= 
ron's Latin translation of the Upanishads (1801) had developed an idealized 
picture of Hindu India, which was cemented by Annie Besant’s Theosophical 
Society and found a palpable expression in Tagore’s receiving the Nobel Prize 
in 1913. 

In 1905 the Viceroy, Lord Curzon, decided on a partition of the overlarge 
province of Bengal on communalist lines, an act which resulted in the fierce 
antagonism of mainly the Hindus and in the first major communal clashes, 
The partition had finally to be recalled in 1911, leaving, however, bitter feel 
ings in both communities, 

‘The first political representation of the Muslims was achieved when in 1906 
the Muslim League was founded, The moving spirit behind it was the Agha 
Khan, who led the deputation to the Viceroy who granted status to the League 
in Simla in 1906. Other prominent participants in the foundation of the 
League were Muhsin al-mulk, Sir Sayyid’s friend, Sayyid Husain Bilgrami 
‘Imad al-mulk, and the Shia Nawwab of Dacca, The aim of the Muslim 
League was ‘to protect and advance the political rights and interests of the 
Musulmans of India’ without being directed against the British Government; 
rather, its founders were loyalist Muslim representatives of modern outlook, 
and their followers were recruited largely from the landed gentry and uppet 
middle class. For this reason the new body was not welcomed by the more 
traditionalist elements like Maulana Shibli among the Indian Muslims; the 
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Deobandis continued fighting it in the decades to come (see p. 237). Although 

the League had some very prominent Shia leaders among its founders, a 
particular All India Shia Conference began to function in 1907; for between 

1904 and 1908 quite a few conflicts between Sunnis and Shiites are recorded. 
‘The moving spirit in the Shia Conference was the Raja of Mahmudabad, 

Whose son later became a benefactor of the Pakistan Movement but settled, 

disappointed with both India and Pakistan, some time after partition in Lon- 
don, 

But while the Muslim League represented the tradition of loyalty towards 
the British which Sir Sayyid had personified, the first Muslim anti-loyalist 
Papers and journals were started briefly after its foundation. From Aligarh, 
Urda-yi mu‘alla was published by the fiery poet Hasrat Mobani (1875-1951) 
who during his long life passed through various political phases, trying 
everything between Muslim League and communism, and who regarded 

himself as *a dervish and revolutionary’, In Lahore Maulana Zafar ‘Ali 
(1870-1950), ‘a master of topical satire’,’ produced the Zamindar, an ay 
gressive, strongly anti-British paper which set the model for numerous others 
_ which were to emerge between the two World Wars. In Lahore, too, Shaikh 
“(later Sir) ‘Abdulqadir founded the more literary-educational journal 
Makhzan in which some of Iqbal’s early poems were published. Of special im- 
“portance was Al-Hilal (1912), the progressive paper of Abu’l-Kalam Azad 
who in the course of time became the leading Indian Muslim to speak for the 
Congress and against partition. Azad was born in 1888 in Mecca, where his 
father had migrated after 1857; he studied in Calcutta, learned English under 
the influence of Sir Sayyid's writings, and became interested in the revolu- 
tionary, anti-British forces in Bengal in which Chakravarti and Shri Aurobin- 
_ do played a leading role. A journey to Egypt, Turkey and France strengthened 
his anti-British bias, so that in 1912 he founded his well-written, type-printed. 
Journal which took a clear stance against the pro-British politics of the 
Aligarh group and was, therefore, banned after some time. In 1915 Azad 
started another paper, A/-Balagh. Slightly earlier Muhammad ‘Ali *Gauhar’ 
(born 1878 in Rampur and educated in Aligarh and Oxford) had commenced 
to published the English Comrade (1911) and one year later the Urdu journal 
Hamdard, both of them destined to influence the Muslim intelligentsia deeply 
by their ardent pan-Islamic tenor. 
The Morley-Minto reform of 1909 granted the Muslims the right of separate 
electorates, the first step towards their political goal, Still the aversion to the 
foreign rule increased. A decisive moment in the development of Indo-Muslim 
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self-consciousness was the Balkan War of 1912 during which a medical 
mission, inspired by Maulana Muhammad ‘Ali, was sent to Turkey. He also. 
published at the beginning of World War I his book The Choice of the Turks, 
which caused the British to jail him, The fact that during the war Indian 
troops, which were predominantly Muslims, were forced to fight against the 
Turks, for whom they had a long standing admiration and whose Sultan was, 
after all, at least theoretically the caliph of the Islamic world, complicated the 
situation, Shaikh al-Hind Mahmud al-Hasan of Deoband had left for Mecca 
in 1913 10 avoid arrest by the British government; from there he and his. 
cooperators tried to gain support from the Turks for the Indian Freedom 
‘movement. The Turkish Minister of War, Enver Pasha, was supposed to at- 
tack India through the Khyber Pass, and fight the British. The political 
machinations from Mecca and Kabul, which culminated in the so-called 
‘Sitken Letter Conspiracy’ in which ‘Ubaidullah Sindhi (see p. 236) was 
involved, failed, and after the Arab revolt in December 1916 the Shaikh ule 
‘Hind was banished to Malta. 

In India itself the communalist tensions seemed to diminish under the 
pressure of the war, and the Lucknow Pact of 1916 (in whose arrangement a 
brilliant London-trained lawyer from the Khoja community in Karachi, Mc A, 
Jinnah, played an important role) seemed to lead to an understanding in basic 
Political matters, The Hindu-Muslim unity was further cemented by the 
massacre in Jalianwala Bagh in April 1919, during which 279 Indians of both 
communities were killed by the British, 

In the same year, the recently founded Jam‘iyat a/-‘ulama-yi Hind, a 
Deoband-inspired body, issued a fatwa for non-violence and non- 
cooperation,’ thus following Gandhi's ideas, while Gandhi in turn promised 
his help for a Muslim movement for the maintenance and strengthening of the 
caliphate. The farwa—like Shaikh al-Hind’s Meccan activities—shows that 
the Deoband leaders were interested in practical politics, hoping to implement 
their strictly Islamic ideals in the Muslim community by actively participating 





* The main objectives of the Jamiyat-al-‘wlamua.yi Hind were: "10 guide the followers of Islan it 
their political and non-political mariers from a religious point of view; to defend, on shart 

ind, Islam, centres of Islam (the Juzirat al‘arab and the seat of the caliphate), Islamic ritual 
ind customs and Islamic nationalism against all odds injurious to them, 10 achieve and protect 
‘the general religious and national rights of the Muslims; 10 organize the ulema on a commen 
platform; to organize the Muslim community and launch a program for its moral and social, 
reform; to establish good and friendly relation with the non-Muslims of the country 10 the extent 
permitted by the sharraxi islamivew, 10 Fight for the freedom of the country according (0 shart 
‘objectives; {0 establish religious courts to meet the religious needs of the community: to pro 
pagate Islam, by way of missionary activities, in India and foreign lands, to maintain and 
strengthen the bond of unity and fraternal retations (as ordained by Islam) with the Mustims of 
‘other counties’, Farugi, Deoband School, p. 64 I 
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in the political struggle, being “thoroughly dissatisfied with things as they 
“were’,? contrary 10 most scholars of the Firangt Mahal and the Nadwat al- 
‘ulama, and contrary also to the Bareilly school whose representatives were 
rather immobile and who perpetuated the prevailing situation, so much so 
“that Maulana Ahmad Riza Khan (1856-1921), the founder of the Dar al-‘ulam 
in Bareilly, issued a fatw@ against non-cooperation and fought against Hindu- 
“Muslim fraternization.* The Jam‘iyat al-‘ulama began to issue a special jour- 
‘nal; one of its editors was @ young Maulana, Abu’lAla Maududi from 
Aurangabad. 
The idea of the Ahilafar, in which millions of Indian Muslims fervently 
believed during those post-war years, had first been launched by the pro- 
" pagandist Jamaluddin Afghani who was in search for a political centre for the 
"Muslims, while Sir Sayyid, not interested in pan-Islamic dreams, had rejected 
edience to the Ottoman Sultan. Theoretically, there was no historical basis 
"for the assumption that a caliph yields spirinual authority over all Muslims; in 
“classical times the caliph was a political ruler and—according to the shart 
bound to follow the juridical decisions of the ulema. When the Mongols 
extinguished the Abbasid caliphate in Baghdad (1258) an alleged scion of that 
house appeared in Egypt and was used by the Mamluk rulers as well as by 
some Indian sultans to legitimatize theit rule, After the Ottoman conquest of 
"Egypt in 1517 Sultan Selim 1 took the last member of this family with him to 
"Istanbul and was, as tradition has it, invested by him with the caliphal power. 
"But the idea of the caliph as the spiritual overlord of Muslims outside his own 
“territory appears first in the treaty of Kasdk Kaynarca (1774) when the Ot- 
“toman ruler was given the right to look after the Turkish Muslims in Russian 
“territory, more specifically in the Crimea, 
__ The Indian Muslims had a predilection for the Turks, the word turk being 
practically synonymous with Muslim since the middle ages, for the kings of 
Dati 4s well as the Moghuls were of Turkish stock, and Turkish remained, 
“for centuries, a language used by the military aristocracy. The interest in the 
Ottoman ‘caliph’, almost fallen into oblivion for centuries, grew stronger due 
mainly (o Afghani's propaganda, but also as a result of the experience that 
Europe in conflict situations always tended to side with the Christian powers 
ayainst the Muslim Turks. Thus, in January 1920 Maulana Muhammad ‘Ali 
“and his elder brother Shaukat ‘Ali published the A/dlafat manifesto, and 
“Abwl-Kalam Azad, who was just released from internment, became the 



















WC Smithy fala in Moxiern India, 387 

+ His Furawa-y/ rzamou printed ia 12 volumes. Lately, the Wretw! schoo! in Pakistan publish 

“ed much propaganda material about their founder, 40 coumeract the influcnce of the Matas 
group. 
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theoretician of the movement.’ He accepted the claim of a monarchic 
caliphate as the spiritual centre of Islam and intended to give this caliph some 
viceroys in different countries; political loyalty was due to the Ottoman caliph 
who was, however, a temporal, not a spiritual leader, Among the leaders of | 
the movement were Hakim Ajmal Khan, Dr. Ansari, Maulwi ‘Abdulbari 
from Firangi Mahal, and the Shaikh al-Hind, recently released from Malta, 
during the last months of his life. In June 1920 @ conference was held in 
Larkana (Sind); here the tragic movement known as Aijra started during 
which thousands of pious families from various areas, but predominantly. 
from Sind, left India because it was, according to their religious leaders, dar 
ul-harb, and sought shelter in the Muslim neighbour state of Afghanist 
There, however, they were most unwelcome; even the negotiations of a promi- 
nent khilafat leader with King Amanullah did not result in a solution, 
Afghanistan having to struggle with its own difficult problems. Many of the 
muhajirs perished on the road; others found their way into Soviet Central 
Axia, 

In 1921, Maulana Azad laid down his views of Islamic ideals in the annual 

conference of the Jam‘ivat al-‘ulama-yi Hind, stating, 
that in the Muslim sharf's there is no distinction between this world and the next: that the 
‘Muslims can deserve the tithe of ‘best community’ onty if they fotlow the Koran and the sr 
‘nar, that the Islamic sharT'a is the last and mont perfect of all revealed laws; that the decline 
of Islam has been due to the decline and wuspension of ytihdd, and preoccupation not with 
{he essentia ut with the externals and minutiae of religion.” 
‘This last statement is particularly important for Azad, whose stance became 
more and more that of an Islamic humanitarian idealist, and who also stressed. 
untiringly the fact that the sharia does not prevent toleration of or good 
companionship with Hindus—a quite novel idea, 

‘The khilafat movement lost strength after a relatively short time. In 1921, 
the committee composed a resolution according to which continued service 
the British army was religiously unlawful for Muslims, and the Jam‘iyat al- 
‘wlama called during their convention in December for the election of an anuir 
al-hind, who was supposed to be the deputy of the caliph. They were 
apparently aiming at what Peter Hardy calls ‘jurisprudential apartheid" to 
save the identity of the Muslims in the large body of Hindu-dominated India, 
who saw as their goal in a free India 














* He had supported the Ottoman Caliphate already in alHilal, see P. Mardy, Partners in 
Freedom and True Mustios, Land 1971 

* Mardy, Partners in Freedom, p. 40. 

Mardy, Partners in Freedom p. 34. 
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to find the freedom 40 wi say wh sate 
| trom, te now Mass of las thal he tw ne hs bese sleadd vo am 
In the same year, 1921, the rebellion of the Mapilla at the Malabar Coast led 
‘to serious disturbances which had repercussions in the whole of India. This 
community of generally very poor Muslims who had revolted more than once 
‘in the past, (for the last time in 1873) fought desperately against Hindus and 
‘Christians alike and was brutally subdued by the British, An ‘orgy of arrest’ 
followed in the country. Partly as a result of the Mapilla revolt, Gandhi called 
off the non-cooperation movement in February 1922, an act which deeply dis: 
“appointed many of the Khilafatists, who now shifted to different direc- 
tions—Maulana Azad and Hakim Ajmal Khan toward the Congress, while 
“the ‘Ali brothers continued their fight for the khilafat, The movement was 
‘further shaken up when Mustafa Kemal (Ataturk) abolished the sultanate in 
‘late 1923, leaving only the title of caliph to the former Ottoman sultan. 
Disturbed by this development, Syed Ameer Ali and the Agha Khan went (0 
“Turkey in December 1923, hoping to get Mustafa Kemal's and Ismet Indn's 
“support to enhance the caliph’s position. Their intervention had a reverse 
‘effect; the caliphate was abolished on March 3, 1924. 
The kiulafat movement had been, for some time, a unifying factor for the 
“two communities; in fact it was the only mass collaboration of the (wo com- 
“munities against the British and is therefore of the highest importance even 
“though it did not achieve any of its goals. After 1924, the communal tensions 
“grew again and found their outlet in many riots. A typical example of the 
“heated atmosphere is the Rangela Rasa! case: a book of this title—'The 
“Pleasure-loving Prophet’—was published in 1924. Veneration of the Prophet, 
always strong in Muslim India, had been strengthened even more by the strat 
“movement in the early 1920's and by numerous publications about the Pro- 
“phet; hence, such an insulting publication caused two young Muslims to 
‘murder the author in 1929, an act that was widely acclaimed in the Muslim 
‘community.* The aversion to the shudd! movement, which aimed at reconver~ 
sion of former Hindus, and similar communalist Hindu movements heated 
the discussion, the Muslims responding to them with movements such as 
fabligh, a powerful call to Islam by untiring and eloquent preachers. The 
“fabltgh leaders, particularly Khwaja Hasan Nizami, called people back to a 
“purer, stronger Istam by administering to them religious education; their 
“propaganda was meant to reach the Untouchables as well as those groups of 
mixed origin among whom Hindu customs were still prevailing in spite of 





* 1d. p. 38. 
© Sh. tkramullah, From Purdah 10 Purhament, p. 46 {G. R. Thursby, Hindw Muslin Rela 
tions in British India, Leiden 1973, deals with the Arya Sama) literature agsinst the Prophet, 
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outward Islamization. Gandhi's emphasis on Hindu ideology and introduc~ 
tion of mythical models into his political actions, which was natural for the 
majority in India, estranged sensitive Muslims who could not well accept his 
very personal religious ideas as basis for a solution of the fate of the whole 
country, which, after all, had an important Muslim minority for whom these 
ideals were absolutely alien. 

‘The point in which the Muslims of all'persuasions reacted against the Con- 
gress was the publication of the so-called Nehru-Report in 1928 which did not 
secure the Muslims political representation as it had been planned; the 
Jam‘ivat al-Sulamé spoke against it, and M. A, Jinnah, then member of both 
Congress and the Muslim League, left the Congress to concentrate upon the 
League, 

‘One important aspect of the new Muslim attitude towards modern life was 
the growing interest in education, In Hyderabad Deccan, long an important 
seat of Muslim culture, the Osmaniya University was founded in 1918, with: 
Urdu as language of instruction, That required the foundation of a Transla- 
tion Bureau in order to produce the necessary textbooks. This office proved 
very important for the spread of knowledge among the Urdu-speaking popu= 
lation, while the university's journal /slamic Culture, founded in 1928, is still 
regarded as one of the best publications in the field of Islamic learning. 
Aligath, having since 1920 university status, was considered by the nationalist | 
Muslims a centre of pro-British attitude, and therefore a new, independent | 











school was founded in the same place in 1920, called Jamia Millia. Its foune 
ding fathers were Mahmud al-Hasan, Maulana Muhammad ‘Ali, and Gandhi, 
In 1925 the institution shifted 10 Delhi where it developed into a full-fledged 
‘educational centre ranging from kindergarten to college." It was conceived as 
a nationalist, free school with Urdu as language of instruction. The Jamia was: 
proud of its independence; it never accepted any grants from the British 
government, surviving and growing exclusively thanks to the sacrifices of the | 
teaching staff,’’ It reached its zenith under the long Vicechancellorship of Dr, 

Zakir Husain, who was to become the first Muslim President of India after 
partition, Dr. Zakir Husain belonged to that group of Indian Mustim students 
who did not chose England for higher education, but rather went to Germany, — 
country cherished by Indian Muslims due to its cooperation with Turkey _ 
during World War 1. This group comprised eminent scholars not only of the 








* See Sheila McDonough, “Iqbal, Gandhi, and Mubamad Al’, in Essays in Islamic Civilisae 
von, Leiden 1976. | 


Abid Husain Felichation Volume, e8 Malik Ram, Delhi 1974, tells the introduction that 
“in 1927 every member pledged that he woul! serve the Jamia Millia for 23 years and never de 
‘mand more than Rs. 150 p.m. as salary’: in practice the salaries varied between 7S and 100 rupees, 
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humanities, such as M. Mujeeb and Dr. S. “Abid Husain, but also interna- 
Hionally renowned scientists like Dr. Raziuddin Siddiqi and Dr. Salimuzzaman 
Siddiqi. They were in the forefront of the freedom movement in the following 
years, and Dr. Zakir Husain once stated that: 


Indian Muslims would not accept the complete lows of their cultural entity, They would 
like 40 be wood Mustims ax well as good Indians. 


Daring the years when an important section of leading Indian Muslims 
chose non-cooperation with the British, an action which often entailed prison 
and punishment, and when the &hi/afat movement gained support from all 
strata of the society, one of the leading personalities was honoured with, and 
accepted, a knighthood from the British in 1922, That was Shaikh, then Sir, 
Muhammad Iqbal, destined to become the spiritual father of Pakistan, 

Iqbal was born on November 9, 1877, a few days after the Agha Khan and 
eleven months after M. A, Jinnah, who was to be called by the Pakistanis the 
‘Quaid-i A‘zam. It was the very year that Aligarh was beginning to function, 
Iqbal came from a Kashmiri family who had settled in Sialkot in the northern 
Punjab. He studied first in the Scottish Mission College in his hometown, 
then in Lahore, where the British orientalist Sir Thomas Arnold belonged to 
his teachers. Soon Iqbal became known as a fine poet in Urdu, writing in the 
new style introduced by Hali; his early poetry sings of nature and contains 
‘some free adaptations of English and Indian poetry as well as verses 10 be 

"recited at the meetings of the Anjuman-s himayat-i Islam in Lahore, 
In 1905 Iqbal went to England to study philosophy and law; his foremost 
teacher in Cambridge was the neo-Hegelian McTaggart, In 1907 he left 
England for Germany, studied some German in Heidelberg and submitted a 
thesis on The Development of Metaphysics in Persia (November 1907) at the 
University of Munich. His doktorvater was Friedrich Hommel, incidentally 
the successor of Ernst Trumpp (1828-1885) whose immense philological work 
“in Sindhi, Pashto, Balochi and Brahui as well as the translation of the Adi 
Granth make him the forerunner of what is called today Pakistan Studies. 
Iqbal's thesis dealt with rather unknown aspects of Persian religiosity which 
he presents as a logical development from the time of Zarathustra to the most 
“recent movements, such as Babism. His own stance is at that time still col- 
_oured by the traditional Sufi interpretation of the world, i.e., by wahdat al- 
wujad, an attitude which fitted well into his neo-Hegelian interests, —Ger- 
“many deeply impressed the young scholar, as his companion, Atiya Begum, 
tells in her memoirs; his admiration for Goethe was boundless, and not only is 
the little poem £k sham written under the spell of Wanderers Nachtlied: the 
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figures of Faust and of Mephisto never ceased to intrigue Iqbal and con- 
tributed much to his ideal of the ever-striving man who will never be satisfied 
with his achievements. 

In the years after Igbal’s return to Lahore a profound spiritual change took 
place in him, The vitalists became decisive for his approach to life, so that he 
extolled Nietzsche and Bergson and their dynamic worldview at the expense of 
Hegel. His early poems reflect his all-Indian feelings: 

China and Arabia are ours, India is ours, 

Muslims we are, the whole world is ours 
But in the days of the Balkan War he composed his first major reformist 
poem, Shikwa, ‘Complaint™ and, in the following year, the Jawab-i shikwa, 
God's answer to the complaint of the depressed Mustims—in form and 
content certainly influenced by Hali's Musaddas, His Seray Reflections, a 
notebook written in 1910, clearly shows the change in emphasis and his grow- 
ing interest in social and political problems. In the same year Iqbal addressed: 
Aligarh College on the topic “Islam as a social and political order’ and remind- 
ed the audience of the glorious days of yore, complaining that ‘the Indian 
Muslim has long since ceased to exploit the depths of his inner life’, His faith 
in Islam and its dynamics was, however, unshakable; Maulana Muhammad 
‘Ali, who wrote in 1912 an article on “The Future of Islam’, remarks: 





Dr, Muhammad Iqbal declared in the strongest possible terms and in the compelling accents 
‘of sincerity his belie that Islam as a ypiritual force wouk! one day dominate the world, and 
with its simple nationaliam purge it of the errors of superstition ax well as of godless 
macerialiam.’* 

“The brilliant young man’, as Maulana Muhammad ‘Ali calls him, dwelt in his 

Urdu poems on topics that were to become the focal points of his future work, 

c.g., the all-conquering love of God and His Prophet, and the importance of 

the genuine Islamic values for the strengthening of man’s personality. 

Iqbal had been teaching philosophy for some time in Government College, 
Lahore; then he concentrated on his legal profession which, however, seemed. 
to occupy more time than he wanted. The successful Urdu poet turned to 
Persian during the war; in 1915 his first Persian mathnawl, Asrar-i khadt, ap- 
peared, written, as all his later mathnawis, in the metre of Maulana Rumi's 
Mathnawt. It caused a major shock among his admirers; for the poet no 
longer used the lovely images and dream-like, flightly language to which the 
Persian-reading public was accustomed; rather, he advocated struggle and 
taught how to build up a strong personality. For this ‘ego’ he uses the word 
khadi, ‘self, selfhood’, a concept thoroughly disliked by the mystical writers 





“Mohamad Ali, Select Writings, ed. Afzal Iqbal, Lahore, 2nd ed. 1963, p. 57. 
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of Iran and India. Plato and Hafiz are attacked because they have led astray 
the Muslim community by their opium-like words, and instead of melancholy 
Nightingales and melting dew-drops the powerful falcon and the hard dia- 
mond become symbols for man's goal. R. A. Nicholson, who translated the 
Asrar into English (1920) rightly remarked that ‘Iqbal is a man of his age and 
a man in advance of his age; he is also a man in disagreement with his age’, 
And the poet himself claimed: 


Lam the voice of the poet of tomorrow! 


‘Two years later Iqbal published a continuation of this mathnawl, called 
Rumiz-i bekhadi, ‘Mysteries of Selflessness’, which deals with the role of the 
personality in a healthy Islamic society and contains what one may call his 
‘social ideals, The poet then paid homage to Goethe in the Payam-i mashriq, 
“The Message of the East’, an answer to the West-Ostlicher Divan. This book 
‘contains some of his finest Persian verse as well as interesting appraisals of 
European thinkers and poets. At almost the same time, his first Urdu collec- 
tion, comprising all his hitherto published verse, appeared under the title 
Bang-/ dard, *The Sound of the Caravan Bell'—a highly significant title, since 





"it points to Iqbal’s view of himself: he is like the bell which leads the Muslims 


‘Muslim League although, as some authors hold, practi 
+ compatible with the lofty ideas he expressed in poetry. These are displayed 


to the centre of their faith and life, the Ka‘ba in Mecea, after they have gone 
astray in the scented rosegardens of Iran or in the glittering cities of the West. 
Arabian Istam is his ideal, as it had been that of Shah Waliullah and of the 
reformers in the early 19th century. But as much as he was an admirer of King 
Tbn Sa‘ud who had introduced once more the stern Wahhabi form of Islam in 
Arabia, he also admired the reform movements of King Amanullah in 
Afghanistan, to whom the ‘Message of the East’ in dedicated. 

In the following years, Iqbal participated in the activities of the Punjab 
1 politics were barely 








very beautifully in the Zabar-i ‘ajam, "Persian Psalms’ (1927), which contains 
some of his finest prayer-poems, His philosophical approach to the problem 
of revitalization of the Muslim world is expressed in the six lectures which he 
delivered in 1928 in Hyderabad, Madras, and Aligarh, and which were 
published as ‘Six Lectures on the Reconstruction of Religious Thought in 
Islam, to which was added a seventh chapter ‘Is religion possible?’. The title 
of his only prosework is reminiscent of Ghazzali's hyd? ‘ulam ad-din, \qbal's 
aim was constructive and he tried to interpret classical Islamic thought by 
‘using the whole instrumentation of modern philosophy and psychology. This 
approach sometimes leads to surprising results—hence the reluctance of 








certain European scholars to accept the Lectures as a truly philosophical 
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work. And it can be admitted that Iqbal was more a poetical or “prophetic’ 
philosopher than a systematic thinker. 

In the end of 1930, Iqbal was asked to preside over the annual meeting of 
the All India Muslim League in Allahabad, It was here that he mentioned, for 
the first time, the idea of a separate Muslim homeland in the Subcontinent. 
He began his presidential address with the words; 

T have given the best part of my life 10 a careful study of Islam, its law and policy, its 
‘culture, its history and its literature. This coastant contact with the ypirit of Islam, as iL Uns 
folds itself in time, has, I think, given me 4 kind of insight into ity significance as a world 
fact, It bs inthe light ofthis imight, whatever is valve, that, while assuming the Muslims of 
India ate detesinined to remain truc tothe spirit of Islas. | propose wot to guide you In your 
‘decisions but to attempt the humbler taxk of beimging cleatly 10 your conwiousness the rain 
Drinciple which, in my opinion, should determine the general character of these decisions, 


And later he states: 


1 would like to see the Punjab, North West Frontier provines, Sind and Balochistan 
amalgamated into a single state. Selfgovecnenent within the British Empire or without the 
British Empire, the formation of a consolidated North West Lodian state appears 10 me to 
be the final dewiny of the Muslims, af least of North West Indi, 

‘The idea of a separate Muslim state or federation on Indian soil was not 

absolutely new; some earlier remarks pertaining to the possibility of such & 

solution of the communal problems are found in British sources,'' and it was 

due to the unbending attitude of Motilal Nehru in the political scene of 1928 

that even a former advocate of Hindu-Muslim unity like M. A. Jinnah turned: 

to a more nationalist Muslim policy. [qbal’s dreamland was then named by an 

Indian student in London, Chaudhry Rahmat Ali, who coined the name of 

Pakistan from the first letters of the respective majority provinces, including 

Kashmir, forming a word that conveys at the same time the meaning of 

‘Country of the Pure’, But it took the Muslim League still a decade 10 accept 

the achievement of an independent Pakistan as their final political goal, Did 

not Iqbal write in his diary of 1910; 

[Nations are born in the hearts of poets; they prosper and die in the hands of politicians. 
In the last months of 1931, Iqbal participated in the second Round Table 

Conference in London as a member of the Indian Muslim delegation under 

the leadership of the Agha Khan. On his return, he attended the World 

Muslim Congress in Jerusalem, In the late autumn of 1932 Iqbal returned to 

London for the third Round Table Conference; on his way home he visited 

Henri Bergson, whom he had long admired, in Paris, and saw Louis 


© Asizaddin Ahmad Bilgrami, An open letter fo Mahatma Gandhi, containing a scheme for 
‘the partion of the Subcontinent written and published in 1920, Karachi, Pak, Hist. Soc, 1970. 
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“Massignon, with whom he discussed his *Nietzschean interpretation of 
" Mallaj’. From France he went to Spain, lectured in Madrid and visited the 
mosque of Cordova, which inspired one of his greatest Urdu poems. In Italy 
"the poet-philosopher met Mussolini, to whom he had devoted a praise poem; 
however, he changed his admiring attitude after the Italians invaded 
Abyssinia, 
| _ In 1932 labal’s opus magnum appeared. The Javidnama, “Book of Etern- 
ty’, dedicated to his young son Javid, describes the poet's journey through the 
_ spheres under the guidance of Maulana Rumi who introduces him to represen- 
~ tatives of various religions and countries, Finally the poet reaches, alone, the 
Divine Presence; but even there he cannot help inquiring about the fate of the 
“Indian Muslims... The name which Iqbal assumes in this poem—Zindarad, 
" ‘Living Stream'—goes back to the image of the living river under which 

Goethe had described the Prophet Muhammad in a poem which Iqbal had 

transposed into Persian in the Paydm-i mashriq. The Javidnama contains 
" Igbal’s ideas in a nutshell, and the Western reader cannot but admire the skill 
i ‘with which symbols from and insight into the different religious traditions of 

the world are used to convey the poet's ideal of constant movement, of untir- 
ing wandering through the stages of life until man finally reaches the Divine 

Presence where life is “growing without diminishing’, 

In the autumn of 1933 the poet-philosopher was invited by Nadir Shah of 

Afghanistan to discuss the problem of a university in Kabul; he went there 
_ together with his friends, Sayyid Sulaiman Nadwi and Sir Ross Masood, Sir 

Sayyid’s grandson and at that time Education Minister of Bhopal, The small 

Persian diwan, Musafir, translates his feelings during this journey, while the 

‘other short marhnawT that appeared at the same time bears the title ‘What 
} shall now be done?", teaching once more true spiritual poverty, fagr, as it 
bewails the fate of the Indians. 

Jqbal could not respond any more to an invitation of the Muslims of South 
‘Africa, nor could he deliver the Rhodes Lectures in Oxford, for an illness of 
the throat prevented him from speaking loudly, and his health began to 
deteriorate, Yet he visited Ahmad Sirhindi’s tomb in Sithind and participated 
"{n the centenary of Hali's birth in Panipat. And he did not cease writing 
| poetry, on the contrary, in 1936 the Urdu collection Babi Jibril, ‘Gabriel's 
~ Wing’, appeared; one year later Zarb-t Kafim, *The Stroke of Moses’, the lat- 
ter one mainly consisting of critical poems about the political and social evils 
- of his time, particularly the blind imitation of Western values, while Ba/-/ 
" Jibrit contains some of his most powerful philosophical poems in exquisite 
Tanguage. Iqbal also corresponded with M. A. Jinnah, who had recently 
returned from London, about the creation of a separate Muslim state; yet, be 
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sometimes felt that his work had been in vain, and compared himself to his 
favourite flower, the tulip, 
which abo ulent and has a bleeding heart 
Toward the end of his life Iqbal returned (o the study of Islamic law and its 
interpretation for the modern world, but the book which he had planned on 
this topic was unfortunately never written. One has to read the Six Lecrures to 
understand some of his socio-political ideals—thus, when he claims that the 
modern legislative process can take the place of the classical principle of 
ijma’, as is the case in Turkey, where the National Assembly replaced the 
caliph. (One wonders if this was his belated response to the khilafat move- 
ment?) Some of his remarks are quite daring, although he defended the use of 
the sharf'a in personal status law, as it had been always the case; but: 
Let the Muslim of today...reconatruct his social life in the light of ultimate principles, and 
cvolve, out of the hitherto partially revealed purpose of Islam, that spiritual democracy 
wwe iv the ulkimate aim of Islam. * 
And although he admitted that “the appearance of liberal ideas in Islam con- 
stitutes also the most critical moment in the history of Islam’, he thought: 
‘The claim of the present generation of Muslim liberals to re-interpret the foundational legal 
principles, in the light of their own experience and the altered conditions of sowtal tife, is, in 


‘my opinion, perfectly justfied...each generation. ..shoukd be permitied (0 solve its own pros 
lems." 


Iqbal’s last plans were not carried out—neither the Aids 10 the Study of the 
Koran not bis Book of a Forgotten Prophet, which was meant as a counter- 
part to Nietzsche's Thus spake Zarathustra, were written, His message on 
New Year's Day 1938 shows his deep concern for world peace, and in a last 
article he defended his idea of a separate Muslim nation against Hasan 
Ahmad Madani of Deoband, the successor of the Shaikh al-Hind, who believ- 
ed in the supranationalism of Islam and was of the opinion that *Iqbal went 
astray from pure Islam’. | 

After discussing German philosophy till late in the evening with a visitor, 
H, H. von Veltheim-Ost iqbal passed away early in the morning of April 
21, 1938: 

‘A ve Muslim will welcome death with a smile! 


His death was deeply mourned by all groups in India, and the grand old man 
of Indian literature, Rabindranath Tagore, sighed: 


bats death creates voi in teratoe that, ke a mortal wound, wil ake x Jong time to 


The Reconsiraction of Religions Thoweht i Islam, p10, 
id. ps 168. 
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After partition the literature on Iqbal grew immensely, and the number of 
books, articles, and pamphiets has become much too great to be read by 
students of his work. “To follow Iqbal became almost a major profession in 
Indian Islam’, as W. Cantwell Smith rightly remarks." Every spiritual, 
political, and social current in India and Pakistan was able to find verses or 
sentences that fitted into their particular worldview, and the question whether 
“he was a liberal or an orthodox, a progressive or a reactionary has been 
answered according to the interpreters’ own predilections, 

It is indeed difficult to build up a system from Iqbal’s works. Although 
trained as a philosopher he is not a systematic thinker who creates a crystal 
lear, logical system; the poetical trend always prevails in his argument, As a 
poet, again, he disliked art pour art and demanded from poctry that it 
should be a life-bestowing power rather than lull people into sweet dreams, as 
was the case, according to him, with most of classical Persian poetry. He even 

“claimed that he resorted to poetry mainly because this means of expression 
‘was understood best by his compatriots; and indeed, a wellsaid sentence, a 
fine verse could, and still can, easily strike the listener's mind and become pro- 
verbial in a few days, That accounts also for Iqbal’s tendency to use metres 

“that can be split up easily into shorter units and are singable, or to repeat key 

“words of juxtapose paits of contrasts—tendencies which he shares with his 

“great spiritual master, Maulana Jalaluddin Rumi. 

Iqbal’s approach to European philosophy has surprised, if not shocked, 

“some of his readers, However an eminent German philosopher like Rudolf 
Pannwitz expressed the opinion that Iqbal’s interpretation of Nietzsche is 
perfectly to the point. Iqbal’s relation to Nietsche was a constant point of 
_eritciom even among those who otherwise admired him: but he is not a blind 

_imitator of the German philosopher and his concept of the Superman: rather, 
“he is very critical of him: he acknowledges the depth of his experience, his 
struggle against hellenistic trends in Christianity, and his "breaking the glass" 
in his measureless enthusiasm; but he accuses him of having remained in the 
1a, the negative beginning of the profession of faith, without proceeding to the 
illa, the acknowledgment of God's all-embracing sovereignty. In technical 
terms, Nietzsche was a nihilist, but his nihilism was the necessary step before 
"an existential affirmation, Iqbal’s interpretation of Maulana Rumi is likewise 
"much closer to the original thought of the great mystical poet than are the 

“hundreds of commentaries which explain him in the light of Ibn ‘Arabi's 

wahdat al-wujnd. \qbal’s stress on love as a personalistic experience and on 

the dynamic worldview of Rumi belongs to his most important discoveries, 
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Iqbal’s goal to create the Ideal Man, and to teach the Mustims the secrets of 
the mard-i momin, the true believer, need not be derived from Nietzsche nor 
from Ibn ‘Arabi’s insan-i kamil; rather, the true man of God who is distinct 
from the masses who are, as the Koran states, “like animals, nay even more 
astray? (Sura 7/179) was always the ideal of the Sufis, To be sure, the concept 
of a ‘Perfect Man’ was very much en vogue during the late 19h and the early 
20th centuries and not only Nietzsche and Stier, but also Shri Aurobindo 
‘and other thinkers projected this ideal personality. In his ideas about God as 
the greatest Ego and his emphasis on the personal relationship between God. 
and man, Iqbal is again close to some European thinkers of the early 20th cen- 
tury, His revaluation of man by highlighting the Koranic role of Adam as the 
true vice-gerent of God, his co-worker, was important in a culture where the 
active role of man had been almost forgotten due to speculative mysticism, 
overstressed fawakkul, ‘trust in God', and the narrow-meshed net of in- 
numerable religious and legal prescriptions that had contributed to fossilizing 
Islam over the course of 1300 years. Iqbal dreamt of leading his people back 
to the original Arabian Islam, unstained by hellenistic philosophy, and in this 
attempt he stands in the same line as the great Delhi theologians of the 18th 
century, He is also close fo them when he accuses the Sufis of indolence and 
considers their theoretical work and their poetry to be dangerous for the com- 
munity, The pir, who holds unchecked authority over his largely ignorant 
followers is for him as dangerous for the development of man as the Mulla, 
the narrow-minded theologian who chains people's minds and hearts and, 
under the heavy burden of commentaries and supercommentaries on the | 
Koran and the traditions, has forgotten the dynamic message of the Koran, 
which calls man to active participation in life. 

Blind imitation, saqlld, seemed to be the paramount danger for the 
Muslims; but this imitation is not only ragitd in the technical sense, i.e, to 
follow one legal school, it is also, and even more, imitation of the West, which 
may prove even more dangerous. Iqbal’s aversion to Western politics ax he | 
witnessed them first in England in 190S includes his aversion to Western 
feminism: he believes in the role of women as mothers and depicts the pro- 
phetess of emancipation in weird colours in the Javidnama, where the horrible 
European female preaches complete freedom for her sex. With this caricature 
of Western women Iqbal follows a cliché that is found in many Urdu and 
other novels before his time. Likewise, women’s franchise is called, in his ear- 
ly notebook, ‘a cry for husbands rather than for suffrage’. But this seemingly 
antiefeminist attitude did not prevent Iqbal from having his children brought 
up by a German lady after his last wife's death. And as much as Iqbal spoke 
against blind imitation of the West, as often does his own thought offer 
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Parallels with ideas of his contemporaries in Europe, such as Martin Buber 
and Teilhard de Chardin. Man has to live through the mystery that God is a 
‘Person and yet the all-embracing super-ego, and has to experience that in the 
act of prayer his small ego all of a sudden becomes aware of the presence of 
‘the greater, Divine power. Iqbal therefore sees the true secret of prayer in the 
transformation of man’s will into conformity with the Divine Will. The more 
man learns of God's will during the hours of khalwa, ‘seclusion’, the more 
“will he be able to manifest this will when he goes back to the world; for the 
goal of life is not to lose one’s self in the ocean of God but rather, as the 
_Nagshbandis had taught, to return as a changed personality and then work in 
the world to ameliorate it. Everyone is called to do so according 10 his 
capacities; but the most perfect example of this kind of life is the Prophet: he 
“has reached the highest possible state, that of ‘abduhu, ‘God's servant’ (cf, 
‘Sura 17/1) and as such, is closest to God and carries out His will on earth. A 
_greater contrast to Nietzsche's Superman who appears after “God has died’ is 
barely thinkable. Love of the Prophet ‘runs like blood in the veins of the com 
munity’ and is one of the basics of Muslim life; for he embodies the highest 
‘ideals. Hence his finality is a central dogma of Islam. Iqbal put this conviction 
‘in philosophical terms which, however, can lead all too progressive thinkers to 
“dangerous conclusions: 
; ‘The bierh of Istam....is the births of inductive intellect. Lo Islam prophecy reaches its perfec 
tion in dixovering the need of ity own absition..* 
_ Iqbal’s diffuse poetical utterances can be seen as the rays of one radiant 
‘centre, the concept of Unity: the unity and unicity of the living God; the 
unique position of the final Prophet; the one revealed book, the one centre of 
worship, j.¢., the Ka‘ba, are set as models for the Muslims who should form 
‘one nation, and thus become living witnesses of rauhid, 
Man, created innocent, has to struggle throughout his life to attain perfec- 
‘tion, The best poctical image of this secret is Iqbal's poem Taskhir- fifrat in 
the Payam-i mashriq, which shows that Satan's seduction of Adam was a 
useful act since it gave the father of mankind the possibility of enjoying the 
constant struggle of life; out of this permanent *holy war’ with the Satanic 
“powers, of with his own lower potencies, he grows into the true mard-i momin 
before whom Satan will perform that prostration which he, according to the 














© Reconstruction af Religious Thought, & 126. In a thought-provoking article in Outlook, 
“Dec. 9, 1972 Detlev Khalid has analysed the book by M. 4 af Asam, a0. 
“Fssay on Islamic Cul 
“Ialam’, where he draws a line from siatements as Iqbal's remark about the ‘abolition of 
hood" to the outright marxist, though amazingly positive approach to Islam by the 
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Koran (Sura 2/31) refused to perform before the newly created, *unexperi- 
enced’ Adam. 

Iqbal can be interpreted so differently that Wilfred Cantwell Smith had 
devoted to him two chapters, one dealing with the Reformer, one with the 
Reactionary. Many interpreters, particularly in Eastern Europe and India, 
have seen in him primarily a social reformer, although he was certainly not a 
socialist in the technical sense of the word: 

He did not know analytically and logically, what is «rong with capitalinm, But he was emo- 

tionally a socialist because he loved manbind. * 
He spoke against godless Russian communism, although he acknowledged the 
possibility to interpret it as a preparatory stage that might lead to the ila of 
the profession of faith, and he devoted a fine poem to ‘Lenin in the Presence 
of God", He attacked capitalism and imperialism but did not elaborate an 
ethical, political, or economic system. He certainly did not foresee what 
terrible bloodshed was to accompany the creation of the separate Muslim state 
that came into existence nine years after his death; nor did he probably 
envisage the two wings of Pakistan which, in 1971, split into two separate 
countries. His interpretation of the principles of the shart‘a leaves much room 
for that ‘impatient initiative’ (W. C. Smith) which made him such a 
wonderful poet of freedom and human development. In the chapter *The 
Principle of Movement’ in the Lectures he writes: 

‘Shartatvalues..ave ln a sense ypeifi 10 that people, and since their observance i not aN 

‘end in itself, they cannot be strictly enforced in the case of future generations..* 
He follows here certainly Shah Wallullah’s remark about the Koran: 

True knowledge is that which meets the requirement of the age, and...the Koran...has come 

down in accordance with the conditions of the moment.” 

Iqbal’s ideas remained firmly grounded in the religious sphere, and out of 
his deep conviction of the superiority of pure Islam he built up his work in 
poetry and prose, using most skilfully the material offered by thinkers of East 
and West and sensing with admirable intuition their spiritual importance, Still 
before partition, H. A, R. Gibb wrote: 

















Perhaps the right way t0 look at Iqbal is 10 see in hin one who refected and put into vivid 
words the diverse currents of ideas (hat were agitaling the minds of the Indian Muslims, Hit 
sensitive poetic temperament mirrored all that impinged upon it—the backward lok 
romanticism of the liberals, the socialist leanings of the young intellectuals, the longing 
‘the militant Mustim. Leaguers for a vtrong leader to restore the political power of Isla 
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No other thinker of Indian Islam has become more widely known outside 
je Subcontinent than Iqbal. But he is only one of the reformers that emerged 
‘in the Subcontinent during the restless years between the two world wars. On 
‘the other side of the spectrum stands Maulana Abu’l-Kalam Azad, whose role 
_as powerful journalist and as theoretician of the khilafar movement has been 
“mentioned earlier. 

1931 was a critical year for the Indian Muslims, The ardent khilafatist, 
“Mautana Muhammad ‘Ali, died after having contributed to the Round Table 
Conference in London a moving speech, expressing the dilemma of the Indian 
“Muslims who passionately desired to see a free India and who at the same time 

wanted to preserve their special interests in politics. After the same con: 
ference, M. A. Jinnah, disappointed with the situation in his native country, 
‘settled in England, The Jam‘ivar al-‘wlama-yi Hind promulgated in its 
meeting in Saharanpur 1931 a fourteen point formula about its constitutional 
plans. And in that same year, the first volume of Maulana Azad’s Tarjuman 
al-qur’an appeared, a translation and interpretation of the Koran which was 
never completed, but goes only as far as Sura 23. This book, praised as a 
"masterpiece of beautiful Urdu, contains the theological credo of Azad in the 
“extensive interpretation of the Fariha, a credo which is quite different from 
that of Iqbal and grows out of the feeling of all-embracing unity which is so 
typical of many representatives of Indian Sufism.” All religions, Azad holds, 
are perfectly true in their own sphere and Islam is nothing more than a confir- 
mation of the true faith taught by previous teachers and religions. Deriving his 
"main points from the first words of the Fatiha, Azad sees as God's outstan- 
ding qualities rubabiyya, Lordship’, for He is called rabb al-‘@lamin, further 
rahma, ‘mercy’, and ‘adala, *justice’, as is pointed out by his epithet ‘the Lord 
‘of the Day of Judgment’. Rubabiyya, a term used by the earliest Sufis to 
denote God's Absolute Majesty, gains with Azad the comprehensive connota- 
tion of providence, a providence which manifests itself in God's creating and 
fearing a child from the moment of its conception, a loving nourishment 
which is continued until the creature has reached its fullest possible develop- 
ment, Thus, providence is coupled with sagdir which, for Azad, is not barely 
fate’, but rather, according to the original meaning of the root, the fixing of « 
_ proportionate share for every created being. Providence also contains hidaya, 
‘guidance’, That can be the instinct that is common to all living beings—a cat 
looking after her kittens is a perfect example of God's guidance; on a higher 




















1#-W, C, Smith, Modern Ishoen in India, p. 14° shat ‘probably no other Muslim in the 

* country is equally intelligent, aware, informed, and at the same time a theologian. His Islam in 
Humanitarian’, The comprehensive thesis of 1. H. Douglas, The Life and Religious Thought of 
Abwt-Kalem Azad, Oxford 1969, has never been published 
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level it is manifest in the working of the senses and then in reason, by which 
man is distinguished from everything else; even reason, however, needs divine 
guidance, to understand and reach God.”* Azad derives this sequence from 
Sura 87/23: 

Glorify the name of the Guardian Lord, most high, 

Who hath created, and further, given order and proportion; 

‘Who hath ordained laws, and granted guidance 
Man has to learn that God is the only source of providence and thus become a 
true monotheist. The bond that relates man and God is that of love (one 
thinks of Ghazzali’s statements in the Kitab al-mahabba of the Ihya? Sulam 
‘ad-din). At is small wonder that Azad finds close similarities between the spirit 
of Christianity and that of Islam; but he emphasizes that Islam has put besides 
God's endless mercy and compassion the concept of justice, which means 
avoidance of excesses. Like other thinkers who based their theology on the 
mystically tinged interpretation of Islam, Maulana Azad too knows the 
threefold way of religion, Lc., islam, acting and behaving as a Muslim; fan, 
importance of the inner belief, and finally ihsdn, which appears to him as the 
expression of the final perception of reality. Admiring the sublimity of the 
negative theology in the Upanishads, the neti neti, Azad yet prefers the middle 
path between sanzth and tashbth as taught by the Koran: 

While personification of simibitudes denies us the perception of Reality, the process of nega 
tion denis us the consolidation of positive belief. That is why the Koran has chosen the 

middle path." 

Since the main emphasis in Azad’s rather eclectic theology and exegesisis on 
compassion and love, he also stressed the clement in beauty more than 
Iqbal—beauty is a necessary aspect of rahma. He perceives beauty everywhere 
and tries to establish that harmony which is the final goal of creation. That 
leads him, quite naturally, to a complete aversion to ideas like the (wo-nations 
theory and a separate state for Indian Muslims, To be sure, Azad does not 
overlook the negative aspects of life, but he believes in a gradual elimination 
of falsehood thanks to the basic principle of right guidance. His concept of 
love is closer to that of charity, or mahabba in the classical Sufi terminology, 
than to Iqbal’s ‘ish, “dynamic love’, which constitutes the very principle of 
life; it is warm and soft-coloured as contrasting with Iqbal’s upsurging, burn- 
ing ‘ishq. But Azad would have agreed with Iqbal that Islam makes a di 
tion between the essence of religion and its ritual, an idea that was dear to 
many reformers but was, in the case of both Iqbal and Azad, frowned upon. 
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by the orthodox theologians who always tended to confound the God-given 
shart‘a with man-made figh. 
‘Azad, like Iqbal, has given much thought to the role of man, and in a sym- 
posium in Delhi after partition, when he had become Education Minister of 
the Indian Union, he said: 
‘Man's nature is +0 high and clevated that nothing higher © conceivable to human reason," 


‘an idea which he cements, typically, with quoting the far tyam asi of the Chan- 
dogya Upanishad as well as the famous hadith, “Who knows himself knows 
his Lord’. Here, the basic difference between Azad, the mystical thinker, and 
Iqbal, the prophetical thinker, becomes evident; for Iqbal’s ideal man is not 
the lover who experiences his fundamental unity with the creative principle 
but rather, the co-worker and resiless servant of a personal God. 

‘Azad's commentary on the Koran shows him as a Muslim deeply concerned 
‘with the future of his coreligionists, and of India in general; and it is useful to 
‘ead part of a speech which he made in 1942, at a time when the germs of par- 

tition were growing rapidly among the Indian Muslims: 
Tam a Muslin and this thought fils me with pride, Thre traditions of Islam during its career 
of thirteen centuries goto form my heritage. 1 am not sling 0 give up a iota of this poe 
tion. Islamie education, Islamic history, Islamic arts, Islamic sciences, and Islamic culture 
constitute the elements of my wealth, and as a Muslim, it m my duty to preserve it. Being 
Muslim | have a special position i cultural and retour circles, and | cannot bear that 
anyone should interfere in this inner sanctum of my soul. But, in addition to these festings, | 
‘am also the ponesor of another feeling, which has been created by the star reali of my 
‘external life, The soul of fam is nox a barter 10 this elie in fac, it guides me in thie 
path, Tam proud to be an Indian. 1am an integral part of this unified and mpurtible nation. 
The glory of this nation » incomplete without this valuable component. 1 am an essential 
J factor in its composition and | shall never give up this claim...we brought with usa great 
{reasute and this land was also overladen with its own untold wealth. We entrusted our 
‘wealth Wo this country: and Todia opened the floodgates of its treasures to us, We gave this 
country the most precious of Out possessions and one which was greatly needed by it, We 
ave it the message of democracy and equality.” 

Another interesting figure in modern Indian Islam is ‘Ubaidullah Sindhi, 
senior to both Iqbal and Azad (1872-1944), a convert from Sikhism who had 
‘been trained in Sind under a well-known Pir and then studied for some time in 
Deoband, During World War I, he belonged to those who set up a provisional 
government for India in Kabul, an attempt supported by the Congress; he 
‘participated at that time in the ‘Silken Letter Conspiracy’. The British exiled 
‘him, and he spent more than twenty years in various countries: in Moscow he 
‘stayed for seven months in 1922 as a guest of the Communist Party; in Turkey 
he witnessed Ataturk’s reform; then he settled in Mecca where he worked on a 
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commentary on the Koran, called [ham ar-rahman, which was later 
reconstituted from the notes of his disciple, the Tatar theologian Musa 
Jarullah. He returned to India only in 1939. ‘Ubaidullah Sindhi, ‘the 
firebrand agitator’ (W. Cantwell Smith), worked for a Hindu-Muslim unity 
based on the ideal of wahdat al-wujad, but he contemplated federations in 
India according to linguistic differences, As he claimed that the many peoples 
and races of India had to live peacefully together, and that religions in the 
Subcontinent had a unity of purpose, he dreamt of democracy, economical 
progress, and the change of inherited Social patterns. His ‘Islamic socialism’ 
was expected (0 solve all problems, and when he speaks of jihad he uses the 
word in the sense of ‘total obligation’, not only by the sword, but by the pen, 
and the heart, and through fearless expression of one’s opinion, 

‘Ubaidullah Sindhi regarded himself as the follower and interpreter of Shah 
‘Waliullah, but his understanding of the works of his spiritual guide has a very 
personal colour, 8 when he states that he had learned from the Hujjar Allah 
al-baligha that ‘the essence of Islamic revolution is the crushing of all kinds of 
imperialism’?” The fact that he, contrary to some other Muslim leaders 
(among them Shah Waliullah) could not boast of Arab ancestry did not 
disturb him; rather, he was proud of being an Indian. This attitude led him 
also (o find in the Koran allusions favourable to non-lslamic religions: he 
interpreted the Sabians of Sura 2/59 as Magians, Brahmans, and Buddhists, 
and, even more daringly, the ‘community of djinn’ mentioned at the begin- 
ning of Sura 72 as listening to the Koran as "people outside the proper country 
of men’, i.¢., Arabia—people who have performed ascetic practices, riv@ear, 
and have thus become spiritualized, such as monks, Yogis, and followers of 
the Buddha. 

“Ubaidullah Sindhi’s commentaries on the Koran, along with Maulana 
Azad’s Tarjuman al-qur'an, have deeply influenced modern Sindhi Koran ex- 
cgesis, for instance the commentary by Maulana Tajuddin tmruti, a freedom 
fighter like ‘Ubaidullah, whose minute mosque in the middle of the Rice 
Canal near Sukkur still gives witness to his refusal to have a mosque demolish= 
ed for the sake of a canal built by the British. 

Completely different in approach from ‘Ubaidullah Sindhi was another 
disciple of Deoband, Maulana Ilyas (1885-1944), the founder of the Faith 
Movement, which he based on Sura 3/104: 








“J. M.S. Baljon, "The Quranic views of Ubaydaltah Sindhi and Shah Waliullah’, Islamic 
Shusiex XV1, note 20. His tradition is maintained in the Shah Waliullah Academy in Hyderabad 
Sind, where Waliullah’s works as well as magazines in Arabic, Urdu, and Sindh concerning Nis 
theories are published: 
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And let there be of you a community calling others to do good and commanding that which 
‘is reputable and prohibiting that whch © disreputable. 

“Maulana Ilyas, a weak man of poor background, impedimented by stutter 

founded schools and tried to attract the masses, going from door to door to 

invite people in the Dethi area to work for the faith, for ‘rendering service to 
believers Is the true mark of devotion’. His main working field was among the 

‘Mewatis near Delhi, that group of rather superficially Islamicized people 

who claimed to have been converted by Salar Mas‘ud, but who continued 
many Hindu practices and who had been a constant source of trouble to the 
Delhi sultans of earlier centuries, Maulana Ilyas converted many of them to a 

‘purist Islam which they in turn were to preach even in the capital. A member 

of the Sabiriyya Chishtiyya, Maulana Hyas followed the classical rule of non- 
“cooperation with the government, all the more since he regarded the British as 
the main opponents of Islam, His attitude was extremely puritan, insisting 
“vpon complete seclusion of women. His work, an example of wholehearted 
‘devotion to Islam at its most rigorous was admired by a leading Muslim like 
Dr, Zakir Husain, but has been criticized by others as keeping the Muslims 
‘out of touch with the social and political realities of the day. 
But while Maulana Hyas’ work was restricted, in spite of some missionary 
efforts, to a comparatively small area, another Deobandi succeeded in form- 
ig 4 well-knit community of followers who have time and again taken part in 
‘the political game. That was Maulana Abu’-‘Ala? Maududi, born 1903 in 
urangabad, He obtained his education in Deoband where he belonged to the 
“right wing. From his earliest publications onward he has worked for a com 
plete Islamization of life, and when he writes in one of his books: 
‘The wun, the moon and the stary are thus all "Mustins’... This is Islam, the natural religion: 

of man, not associated with any people or country. In any age, i any country, among any 
people, God-knowing and truth-loving men beheved and lived this very religion. They were 
all Muslims, whether or not was this religion termed in their language ‘Islam','* 

“we should not forget that very soon he turns to the statement that there is no 
virtue in righteousness apart from correct Muslim faith. Righteousness as he 
‘advocates it largely resembles the Islamic ideals of the early ascetics inspired 
by fear—fear of God's punishment, fear of Hell, but also fear of man's own 

‘possibilities as they become particularly clear in his dealing with women. 
‘Therefore Maududi strictly insists upon purdah and, discussing the re- 

‘inforcement of the Koranic ways of punishment, offers a mere caricature of 

‘the Western world in which such punishments could barely have any sense: 

‘These punishments are not meant for the filthy society wherein sexual excitement is ram 

“pang, wherein nude pictures, obscene books and vulgar songs have become common recrea- 

‘# W. C Smith, Modern fslam in India, 9. 76. 
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tion; wherein sexual perversions have taken hold of the cinema and all other places of 
faunusement, wherein mixed, setninude partis are considered the acme of social progress 
fond wherein economic conditions and social customs have made marriage extremely dif 
fiewl.* 
Secularism, nationalism and democracy are the roots of all cala- 
mities—therefore Maududi dreams of a theocracy, or rather a theo-demo- 
cracy where the Kingdom of God—the only legislator—is administered by the 
whole community of Muslims. A country that has a Muslim majority should 
accept the sharfa as the law of the land. 

‘As the other Deobandis, Maududi too was firmly opposed to the idea of 
Pakistan, yet he migrated there after partition, and the Jama‘at-y islamt, 
founded in 1941, was a powerful weapon in his hands. Run on authoritarian 
lines, the Jama‘at is for all practical purposes the only well-organized religious 
grouping in Pakistan; it offers a solid program, and thanks to its esprit de 
corps and the practical help administered by its followers to those in need, it 
has acquired an influential role even in student circles. Its followers have con- 
stantly worked to introduce more Islamic measures into the constitution of 
Pakistan, 

‘One more reformer has to be mentioned who, of the same age as Maulana 
Maududi, founded in 1938 in Delhi a group called, after one of Iqbal’s poems, 
Tula‘ al-isiam, This is Ghulam Parwez, a civil servant who has laid down his 
ideas in a great number of fictive letters because he was of the opinion that 
“the religious leaders are the basic obstacles of a new and prosperous society’ 
Parwez denies the validity of the Prophetic traditions for the building up of an 
{slamic society, and develops unusual ideas about the ideal Islamic state, in 
terpreting the khair, “good” that is ordered in the Koran by ‘social welfare’ in 
all its potentialities. His social ideas are quite daring, and it is not surprising 
that a number of ulema issued a farwa declaring him an apostate. On the 
theoretical level he sometimes appears as a Muslim counterpart to Barthian 
theology, claiming that the natural man can have no direct personal contact 
with God; the initiative for such a contact must come from God, and since He 
hhas revealed Himself in the word of the Koran, this book is the only basis on 
which man can understand God's greatness, Lordship, and order. Sufism is 
ejected in roto for it is a man-made attempt to attain a wisdom that is not 
destined for humans. Islam, for Parwez, is a challenge to religion, religion 
taken, in the Barthian sense, as something invented by man.”* Parwez, who 
settled in Pakistan, continued his teaching there among a certain segment of 

* EJ. R, Rosenthal, [slam in the Moder Narional State, Cambridge, 1965, p. 140. 
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intellectuals, but did not build up a full-fledged organisation comparable to 
‘the Jama‘at-i isiamt. 

‘The beginning of the 1930's, a time when the civil disobedience movement 
spread through the whole of India, is also a period during which various 
major organisations sprang up to safeguard the interests of the Muslims. The 
‘first and in the long run the most influential one was founded in the 

‘Northwestern Frontier among the Pathans by Khan ‘Abdulghaffar Khan. He 
‘called it Khuda khidmatgar, ‘Servants of God. Their goal was a religion of 
unity, brotherhood, and service of mankind. Absolutely anti-British, 
‘Abdulghaffar cooperated with the Congress in order to obtain complete 
freedom for India, His movement was non-violent, a remarkable achievement 
‘among the martial Pathans who are known for their indominatable character, 
and ‘Abdulghaffar was soon called the "Frontier Gandhi’, The Khuda" khid- 
‘margar, often designated as Red Shirts after their uniform in all shades of 
brown, were successful in the villages and the tribal areas, although the British 
fought against them, with the support of some of their loyal followers, such as 
“the ruler of the small mountain state of Dir, ‘Abdulghaffar became an almost 
“mythical figure, and much of his fame has been inherited by his son Wali 
Khan, When partition became a serious issue, the Red Shirt leaders conceived 
of another partition, the formation of an independent Pashtunistan, which 
‘would unite all the Pashto-speaking tribes; and this idea, born in 1946, is still 
in the air and has led to political measures against Wali Khan by various 
Pakistani governments, 
‘At the same time as this influential organisation was created, in 1930, a 
group of Muslim leaders from the Punjab formed the Arar Party which at- 
“{racted quite few Muslims from the Congress who were not willing fo join the 
Muslim League. The Afrar, like the Khuda khidmargar, were resolutely 
anti-British, and their spokesman, ‘Atw*ullah Shah Bukhari, one of the most 
brilliant orators among the Indian Muslims, was able to attract large masses, 
However, when the Congress initiated satyagraha in 1940, the organisation 
split up and disintegrated; some of its former leaders later continued playing a 
role in Pakistani politics. 
‘The third major movement that emerged in 1931 was that of the KAaksar, 
founded in the Northwestern Frontier, but extending to the Punjab, the 
United Provinces and other areas. Their founder was Muhammad 
“nayatullah Khan Mashriqi (1888-1963), the principal of Islamia College 
Peshawar, a men well versed in European sciences, having studied 
“mathematics and physics in Cambridge. Mashriqi tried to build up an 
‘organisation that was regarded, in a certain way, as a practical expression of 
Igbal's dynamism, For him, Islam is action; his followers, wearing a brown 
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uniform and carrying a spade, were regarded as soldiers of God and Islam, 
arranged in military units of mujahid, pakbaz and janbaz; the latter ones were 
the elite who signed their pledge of complete obedience in blood. These 
groups, and the mu‘awins, ‘reserve’, were organized under the amtr, 
Mashriqi. Every evening they were drilled in military performances and 
inspired with the idea that the function of religion is 10 build up a strong, 
healthy and prosperous society, and that Islam is destined to conquer the 
world. The program was laid out by Mashrigi in what has been called by J. M. 
S, Baljon ‘a modern Muslim decalogue’,"' and Islam became, $0 10 speak, ‘the 
infallible and divine sociology’. It was a movement of the masses, who 
enthusiastically followed their leader when he attacked the effeminate non- 
violence movement, but also the ulema who failed 10 provide the Muslims 
with a working ideology: 

Theis poverty, ignorance, vleness, destitution, heplessness, dumbness,ftiness and their 

tatters, all hese clearly indicale that, whatever they be, they can ever fe the leaders ofthis 

nation."* 
The religious symbolism of this group was concentrated in the spade, which 
reminded them not only of Muhammad at the Battle of the Trench but served 
for many other purposes so that ‘an illiterate and devoted Lahore Khaksar 
produced verses listing over a hundred uses for his spade, 

‘The Khaksar extended their influence into the country; they interfered in 
Sunni-Shia conflicts in Lucknow in 1939 and shifted their headquarters to 
Aligarh in 1941. At that time, however, the government had banned non- 
official military parades; Mashriqi was in jail, and the party had been declared 
unlawful for two years. After their activities were at least partially permitted 
again, their energy dwindled by the end of the war and they could no longer 
offer an attractive program to the Mustims, 

Regional groups also tried to give new directives to the Indian Muslims 
during those critical years, In Jammu and Kashmir Shaikh ‘Abdallah founded 
the Muslims’ Conference which attracted the largest part of the Muslims, wha. 
formed an overwhelming majority in the country which was ruled, for the last 
century, by Hindu rajas. In Kashmir as in Bengal, the Muslims belonged 
generally to the economically weaker classes, In Bengal the Krishak Praja 
Party therefore aimed at an agrarian revolution through @ constitutional 
Program; the party was therefore mot exclusively the instrument of the 
Muslims. Its leader, Fazlulhagg, who became the premier of a coalition 
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cabinet in 1937, was so disappointed by the reluctant attitude of the Congress 
members that he joined the Muslim League; later, he was for some time 
expelled due to differences with M. A. Jinnah. 

Profession-based movements, such as the Weavers’ Mumin Ansar Party or 
comparable currents among butchers and carders (who called themselves 
_ Mansarts after the great medieval mystical martyr ‘Mansur’ al-Hallaj, the 
‘cotton-carder") were shortlived and could not compete with the major 
" political parties whose lines became increasingly consolidated, and whose 
attitude towards each other stiffened considerably. 

‘One anti-British movement that is worth mentioning here is that of the Hurt 
in Sind, whose not exactly religious activities have lately been dramatically 
described by H, T, Lambrick,"" The Hurr, *Free’, constitute a group of élite 
dervishes around the Pir Pagaro, a religious leader of a branch of the 
Qadiriyya, whose first prominent representative is Pir Muhammad Rashid (d. 
1817). The family, who reached Sind in the early Middle ages and settled near 
Lakhi (hence called Lakhiari sayyids) and later had their headquarters in 
Kingri, played an important role in the cultural life of Sind; the line split in the 
_ 19th century in the Pagard, *he with the turban’ and the Jhandevaro, ‘he with 
the flag’. An early Pir Pagaro, Sibghatullab I, had supported Sayyid Ahmad 
| Brelwi's jihad by supplying him with some of his Hurr, and this cadre of 
_ absolutely devoted followers became particularly prominent under Pir Pagaro 
Sibghatullah 11 whom they considered not less than a divine manifestation. 
‘This Pir had leanings towards the Congress, and his Hurr tried to fight the 
British in their own way with every conceivable means and thus caused many 
casualties among them and among those Sindhis who did not cooperate with 
them, continuing their activities even after the Pir Pagaro was hanged in 
Bombay in 1940, Though on a smaller scale, the Hurt were comparable to the 
medieval fida°iym, the devoted followers of the Isma'ili leader Hasan-i 
‘Sabbah. 

The freedom movement was not restricted to one particular group or class 
among the Indian Muslims. The poets joined the freedom fighters and sang, 
like Josh Malihabadi, of the day that the prison would break open and its 
walls would crumble so that people could live free and happy. In Bengal, 
_ Nazrulislam excited people with his poems which contributed a new, dynamic 
note to Bengali literature, The Progressive Writers’ Association, founded in 

1936, hoped for a new India not so much for religious or cultural reasons but 

dreamt of a new social order. 

















1 His book, The Terrovisr gives an excellent impression of the fanatic devotion of the Hurts 
whom the author knew personally, and whove leters and messages he wrought into a fascinating 
novel, 
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Socialism was the new revelation that young idealists could invoke {0 exorcise communal 
rancours, by uniting the nsajority from all commutes ina struggle against their common 
poverty, and Wo make independence a blessing to the poor as well as to the éit."* 
Even Iqbal had envisaged an ideal state in which the social egalitarian basic 
rules of Islam would be realized; among the Deobandis, Hifzurrahman 
Sibrwari voiced socialist ideas about the prohibition of accumulation of 
wealth, equal opportunities and cooperative institutions in his book Islam ka 
igtisadt nizam (1942). 

For all the various parties and groupings, for all the leaders who interpreted. 
the ideals of Islam in different ways, liberation of India from a foreign rule 
was the common goal. But only one party besides the Congress grew in the 
1930"s into a decisive factor in Indian politics, and that was the Muslim 
League. Founded in 1906, it had never played a major role, although leading 
thinkers and politicians, particularly in the Punjab (Sir Muhammad Shafi‘, 
Iqbal) were members of this organisation. It is only after M. A. Jinnah was 
persuaded to return from his self-imposed exile in Britain, that a new, decisive 
phase in its history began. Jinnah transformed it into a true Muslim move- 
ment, and made it more outspokenly anti-Congress by prohibiting double 

ip; finally the League became the vehicle for the Pakistan plan, and 
Iqbal wrote to M. A. Jinnah on June 21, 1937: 
‘You are the only Muslim in India today 10 whom the community has 4 right to look up for 
safe guidance through the storm which is coming. 

The clouds for the storm were indeed gathering, In 1937, only 4.5% of the 
Muslim electorates were won for the League. In this year, Jinnah addressed 
the student body in Aligarh by outlining his modern program: 

‘What the League has done ts to set you free from the reactionary elements of Muslims and 
‘create the opinion that those who play their selfish game are trailors. It has certainly freed 
you from that undesirable element of mautwts and mowlands..” 

‘One can well understand that the leaders of the Deoband school reacted 
violently against the League; somewhat later, Maududi declared that Pakistan 
as envisaged by Jinnah ‘would be a pagan state’."* The tension between the 
outlook of the Western-trained, modern leaders of the Muslim League and the 
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tradition-bound orthodox was a trial under which the young state of Pakistan 

would smart time and again in the years to come. 

The Congress still claimed to represent all Indians, including the Muslims, 
_ and therefore ignored the League as something without real basis, while the 
League claimed to speak in the name of all Muslims of India. These frictions 
_ gfeW stronger after the League had accepted the (wo-nations theory and 
decided, on March 23, 1940, 10 work for the creation of an independent 
Muslim state, Pakistan. Jinnah, the Quaid:i a‘zam, lucidly explained his views 
of the different cultural attitudes of the two nations: 
It is extremely difficult to appreciate why our Hindu friends fail to understand the real 
‘ature of fslam und Hinduism. They are not religions in the rit sense ofthe word, But are 
in fact different and divtinct social orders...never can a common nationality evolve. There 
Js not one Indian nation...the Hindus and Muslims belong to (wo different religious 
Philosophies, social customs, lineratures. They neither intermarry nor interdine together 
and, indeed, they belong to two different civilisations which are based mainly on conflicting: 
ideas and conceptions...They have different epics, different heroes, and different 
episodes... To yoke together two wuch nations under a single state, one as a numerical 
minority and the other as a majority, murt lead to growing discontent and final destruction 
‘of any fabric that may be so built up for the government of such a state." 
Maulana Madani of Deoband, with whom Iqbal had had a public con- 
troversy over the concepts of gawm and milfat in Islam, called the Pakistan 
plan ‘a death knell for the Muslims in those areas were they were in a minori- 
ty’. The Indian nationalist parties met in 1940 in the Azad Muslim Con- 
ference, presided over by Allah Bakhsh, the Premier of Sind; only the League 
und the Ahaksar were absent. There, it was stated that: 
all the nooks and corners of the country Contain the earths and homes of the Muslims, and 
the cherished historic monuments of their religion and culture, which are dearer to them 
than ther lives.” 

One year later, Maulana Maududi formed the Jama‘at-i Islam in 

Pathankot: for him, the Muslims do not constitute a national entity but rather 
. a jama‘at, 4 community, However Shabbir Ahmad “Uthmani, who some 
years later developed an offspring of the Jam‘iyat al-‘ulama-yi hind with his 
Jamivat-i ‘ulama-yi Pakistan, stated that ‘those who feared Pakistan would 
be ruled by the ungodly members of the All Indian Muslim League should join 
the League themselves and thus ensure that Pakistan was run by true 
~ Mustims". 

‘The provincial Muslim Leagues had also different concepts which did not 
always conform to the general policy of the League. In Sind, G. M. Sayyid 
_ launched the slogan ‘Sind for the Sindhis'—although Sind had attained, in 
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1937, separation from the Bombay Presidency and had thus become a true 
Mustim majority province. In 1944 the Punjab Muslim League disagreed with 
the centre on political issues. In Bengal, which had been included in the parti- 
tion scheme as the eastern wing of a future Pakistan, the League was led by 
the dynamic Abw’l-Hashim, who, after partition, worked for a modernized 
Islam in his Islamic Academy in Dacca. 

One problem with the Pakistan idea was that nothing was said, for the time 
being, about the form of the government of the future state, Its exact shape 
was also still rather vague, and Gandhi and Jinnah could not agree in their 
talks of September 1944 whether all the six provinces (Balochistan, Sind, 
Northwestern Frontier, Punjab, Bengal and Assam) should form the future 
Pakistan, or only their majority districts. (That was particularly important for 
the Punjab with its large Sikh population). But in spite of the uncertain terms 
in which the future Pakistan was represented, the idea attracted more and 
more Muslims, and thus in the elections of January 1946 the Muslim League 
won all the seats reserved for Muslims. The communalist tension, enhanced 
by vague ideas about the ‘vivisection of Mother India’ in case of a partition, 
resulted in an increasing number of riots, beginning with a terrible slaughter 
‘of Muslims in Calcutta in August 1946; Bombay followed; other cities were 
involved too, The fact that in December 1946 the League as the largest single 
party in the Punjab was excluded from the ministry in the Assembly led 10 & 
mass civil disobedience in the Punjab in which the Muslim women played a 
very conscious and active role, The Sikh however continued their violent op- 
position to the Pakistan scheme which would mean a partition of their 
homeland; it came to massacres in East Punjab. The numerous meetings, 
missions, conferences that took place between 1940 and 1947 between M. A. 
Jinnah, Gandhi, and various British authorities belong to the political history, 
‘not to the religious one. As their result, the Subcontinent was divided on 
August 14, 1947—as Sir Percival Spear says; 

"The ideology of tabal, the visions of Rahmat All, and the fears of the Muslims were...nited 


bby the practical genius of Jinnah to bind Muslims vogether as never before during the British 
period and led to affect an act of political creation," 
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EPILOGUE 


‘The partition of the Subcontinent, conceived by Iqbal, Jinnah, and their 
followers as the ideal solution of the communalist problems, took place on 
August 14, 1947. What had not been foreseen by its advocates and by the 
millions of Indian Muslims who hoped for a state in which they could freely 
develop their cultural identity, was the mass exodus of Hindus from what 
became Pakistan and of Muslims for the Indian Union (Bharat), Nor had they 
envisaged the terrible bloodshed that took place during the months preceding 
and following partition, or the problems of integration of the refugees who 
reached the land of their hopes, not to mention the political tension between 
the two, later three, states in the Subcontinent. Pakistan had to face 
difficulties on practically every sector of life, all the more as its two wings 
‘were separated not only by a distance of 2000 miles but also by different 
languages (including the Arabic-based Urdu script and the Sanskrit-based 
Bengali characters), While Bharat maintained the well-run city of Del 
capital, Pakistan had to build a new capital, and the indigenous population of 
Sind and the Punjab was not too positively inclined towards the newcomers, 
some of whom were to become the intellectual leaders and most devoted 
defenders of Pakistan for the achievement of which they had fought so hard 
and had given up everything. Others were doomed for years to a miserable 
existence in the refugee camps—Khwaja Muinuddin's drama Lal Qile se 
Lalakher (From the Red Fort in Delhi to the refugees" camp in Karachi) 
reflects the tragedy of this latter group. 

Pakistan's most important and, as it became increasingly clear, most 
difficult task was, however, to produce a constitution which was to guarantee 
both the Islamic and the modern character of the country. The death of 
Quaid-i Azam M. A. Jinnah in September 1948, one year after partition, and 
the assassination of his capable successor Liagat Ali Khan in 1950 poved 
serious new problems to the country, and the history of the following thirty 
years was overshadowed, in spite of remarkable achievements in the 
economical and cultural sectors, by the struggle for the constitution and all 
too frequently changing governments, including several periods of martial 
law. The tensions between the modern, Western trained Pakistanis, who tried 
hard to build up the country in a liberal, progressive style, and the orthodox 
‘ulema who time and again strove, and still are striving, for the exclusively 
Islamic character of the republic, was first revealed in the Punjab disturbances 
of 1953, when the Ahmadiyya were persecuted, whose able member Sir 
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Zafrulla Khan was then Pakistan's Foreign Minister. The Munir Report, 
published by the juridical commission after investigating the causes of the 
riots, shows the tragic diserepancy between the British-trained jurists and the 
traditional ulema, a discrepancy that has continued and perhaps even 
increased throughout the years. 

Many attempts were made t formulate a stance in the conflicting 
ideologies of the modern world, particularly when it came to social justice, 
and quite a few Pakistanis would probably agree with Khalifa Abdul Hakim's 
remark: 


If Marxiam Is the antithesis of the capitalit thesis, thea Islam stands in relation to them 
both as the dialectical synthesis, 

‘The Institute of Islamic Culture was particularly active in reformulating the 
central Islamic issues and in emphasizing the concept of the “living sunna’, as 
its dynamic director Fazlur Rahman called the principle of movement. But 
even this principle seemed too daring to some circles, and he had to leave the 
country. Other Pakistani thinkers tried to focus on a more nationalist 
interpretation of the country’s raison d’étre, while the Jama‘at-i Islami 
preached return to the very roots of Islam. Besides, tensions between the four 
provinces with their different linguistic traditions (Sindhi, Panjabi, Pashto, 
and Balochi) on the one hand, and between the whole of West-Pakistan and 
the much smaller but more populated East Pakistan finally resulted in the 
break-up of the country after the tragic war of 1971. One would need a whole 
book to do justice to the various movements that emerged in Pakistan on the 
religious, social, and cultural sectors. And the major problem was that “after 
Iqbal (and largely due to him) no intellectual modernist has arisen’, 

The Muslim minority in India—a minority that comprised about forty 
million at the moment of partition—was confronted with different problems. 
To be sure, Maulana Abu’l Kalam Azad became the first Education Minister 
of the Indian Union, and with Dr. Zakir Husain and Fakhruddin Ali Ahmad, 
two Muslims occupied the office of President of India—in Pakistan, no 
member of a minority group could become president although otherwise all 
professions were open to them. But the annexion to the Indian Union of the 
predominantly Muslim Kashmir with its Hindu ruler as well as the incorpora- 
tion of Hyderabad State with its Muslim ruler caused much discussion; the 
Kashmir issue remained the most critical point in Indo-Pakistani relations, 
‘The persecution of Muslims during partition and its aftermath scemed to re- 
affirm the fears of the minority which had led to the creation of an indepen- 














Aziz Ahmad, Islamic Modernism, p. 206. 
* Fazlur Rahman, ‘Muslim Modernism’, BSOAS XX1, 9. 9, 


EPILOGUE 247 


dent Muslim state, This feeling of fear became even more outspoken after 
Gandhi was assassinated in January 1948 by a fanatic Hindu who, like many 
‘others, disapproved of his reconciliatory policy. 
‘The Indian Muslims, whose situation has been described best in S. Abid 
Husain's book The Destiny of Indian Muslims, had to find ways to adjust to 
"the secularist politics of the Indian Union, and many of them began to see 
Islam more as a ‘religion’ in the Western, past-Reformation meaning of the 
“word than as a closed system of religious, social, and political rules, The 
"Indian Institute of Islamic Studies, as well as the ‘Islam and the Modern Age 
Society’ in Dethi are in the forefront of modernizing Islam, Thinkers like A. 
A. A, Fyzee formulated the ideals of Muslim theology in a secular state, and 
coined the formula: ‘If we cannot go "back" to the Koran, we have to go *for- 
ward? with it," 
In India as in Pakistan, different answers to the challenges of the twentieth 
“century were sought and found, and it goes without saying that the political 
and religious developments in Pakistan always had repercussions among the 
Indian Muslims, The effect of partition on Muslim social customs, such as 
"marriage patterns, the change of women’s situation, but also the attitude 
towards mystical Islam in both parts of the Subcontinent, have still to be 
" studied in more detail. 
Neither Amir Khusrau’s glowing tribute to Islam in the Subcontinent nor 
" Hali's desperate complaints about the degradation of the Muslims fit the 
_ Present situation. The old dichotomy of the syncretist and the separatist 
| aspects of Islam is still valid to a certain extent; but on the whole it seems next 
to impossible to find a common denominator for the situation of Islam in the 
present three areas (India, Pakistan, and Bangla Desh) of the Subcontinent. 
‘The widely divergent interpretation of Islam became quite evident during the 
Iqbal Centenary (1977) in the way Igbal’s work was assessed in India and 
"Pakistan. Still, it would not be out of place 10 repeat once more the Koranic 
ement which Iqbal, as other Muslim modernists, regarded as the basis for 
"a brighter future for his compatriots. It is Sura 13/12: 


Verily God does not change the destiny of a people until they change themselves, 
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“abduhu, "Mis" (God's) slave’, term for the Prophet, based on Sars 17/1, where an allusion 

his nightly journey to heaven is found: since the Prophet wax called ‘abduhn during thin 

Engage etn nearer lg pad o-aenennce bond 

rea, 

abjad, the Arabic alphabet in the traditional Semitic arrangement, as uved for chronogras: 

eh, bd, jd ded ye 10, 109 

‘ublath, the Arabic alphabet in ity present arrangement as used for chronograms a= 1, b= 2, 
13, hn yy = 1000 (very Fare), 108° 

‘uta, etiquette, proper behaviour, 110 

Nadala, justice, particularly Divine Justice, as a trasic quality of Gos, 29% 

“oudum, ‘nor being’, “oon-evisiene’. in Sufism often the dws abscondius, 9 

call 10 prayer, comsivting of seven formulas, among them the profewion of faith 

(whahada, Kalina) amd the takiir (Alithu akter, “God i greater’), 132, 182 

advaita, non-dualivtic philosophy ax developed im India by Shankara, 2 

 ggitehns “horizons"), the foreigners, non-indigenous people (mainly used in the 

“Wht aikitab, thove who own a Gost-vent book, Le, Christians, Jews, and Sabian, 1o whom 

the Zorcaserians were laver added. They can commmue thew religious pvacticey under Muslim 

‘le provided they pay the capitation tax, Jans, $ 

“whims, 01 Vo KIM any Teving Desng, 82 

Ai/af the lower stata, the indigenous tncians converted 10 Islam (opp. ashray), 111 

{kit charshambe, last Thutwlay of the second lunar month, Safar, on which the Prophet's 

fatal liners seemed 10 fake & (ure fo (he bentey, 121 

‘alam, Nag. pole, often with a drest: center of popular festivities in sacred places, 120 

‘alam abanthal, the world of spiritual powers between the human (Aas and the divine 

(maiakis) ypheres; there, the advanced mywic can see furore events and existentialize them 

through hiv prayer and ypiritual energy, 133 

“ulif, first letter of the Arabic alphabet, numerical value |, symbol of Allah, his unity and unicity, 

a 92, 140, 142, 147; in poetry alvo metaphor for the slender sature of the beloved, 

‘alien, scholar, 189 

(ah aka, “Gos is greater (than everything’ #3 

Samal sali, piows, useful work, 18S 

‘amana, the trast that was offered 1@ heaven and earth, but both refused it; then, man took it 

‘upon himself (Sura 33/72), interpreted in various way ax free will, hove, reponsitility, 

faculty of ypecch, ete, 92 

‘amir, leader, prince, 240; amir ai-Hind envisaged by the theoreticians of the Afvidfat-movement 

‘as Indian deputy of the caliph. 220 

“ene'-Hagg, “lam the Creative Truth’, usally imerpreved as “I am God’, spoken by al-Halla) 

(exec, 922 in Baghdad). Later Suis regarded this word as expression of the exivtential unity 

‘of man and God while others blamed Halla) for having divulged the secret of lowing union. 

“und wohdt 9 shark IF, ‘1 am One and have no companion’, personal interpretation of the 

‘profession of faith “Me ts One and has no companion"; formula used in the Shayari order to 

‘point (0 man’s complete annihilation in God whe speaks through him, 40° 

fagd- nikoh, marrage contrast, concluded by the bridegroom and the reprerentative (wal of 
the bride, 115 

“agiga, sacrifice om the seventh day after after childbirth, usually curing the child's hair, giving 

ts weight in silver ax alms, and offering some blemihles animal, 11) 

1, agricultural group in the Punjab, converted to tulam jn the tate Middle Apes, ay 
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yhab abhahf, the Seven Slepers (Sara 18), sho were accompanied in the cave by their 
faithful dog Qiu, 124 

sevhraf, the nobility. Muslims in dia of foreign descent, 111 

‘ashara, 10 Mubarran, shen the Prophet's grandson Husain ibm ‘AN was killed in the bathe 
‘of Kerbela: remembered by the Shites with numerous rites, 120, 145, 199; ‘axhurekhana 
place where the ‘2yhure celebrations are arranged, 61 

‘avacar, incarnation of a deity. 73 

amgef, ph, of wagf ‘pious foundation’, 13 

Aayat,“sgn’, verve of the Koran, 139 y 





aia, pledge of allegiance of a Sufi novice 10 his master by grasping bis hand, 26, 211 

‘bait akmal, the public treavury of an Islamic government, 1% 

‘baad “vemaining’, the final station of the mystic who has been annihilated Yang) in Got and 
‘then lives through him and in him. Dard (d. 178) adds to this baga /1 AUAM the tations of 
haga fPrrastl, “remaining in the Prophet’, and fuga fVah-shwikh, “remaining in the 
‘spiritual master” as highest pouible rank; this however i a unigue staternent nat shared by 
sonber Sufis, 162 

agar‘, "the Feast of sacrifice’, vd. id w-adha 

arahmase, poems that deal with the peculiarities of the twelve months as seen through the. 
eyes of a loving woman, 119, 141 

barah wafat, the 12. Rabi alawwal, third funar month, the day on which the Prophet died, 
it was also his birthday, 121 

buraka, ‘blesing’, power of blessing inherent in saintly persons oF sacred abjects, 109, 137 

‘hasmala, Une formula "In the name of God, 11 

‘ari, invalid, void, wotrve, 188 

the shar’, "without the Law groups of dervishes sho do not follow the Islamic taw 4m al 
details and fore a deviant current among the Sufi, 16, 38, 35, 136, 137 

bid'ar1), innovation, something added (o or deviant from the Prophetic tradition, hence ofien 
heretical doctrine’, 138, 180 

bihiht darwaca, ‘the Paradiical Gate’, wmall door in Farid Ganj-t Shokar’s mausolearn in 
tutpuiritbrongh nik prop ican Grieg Ws Ses a ps MCohRiag PSS 
tis at, 1 

‘bismillah, "Wa the name of God she Merciful the Compassionate’, 119 

‘bhajan, religious songs in the bagkzi tradition, 79 ; 

‘bhakil. popular mystical current in medieval Hinduism in which the love retaion between man 
‘a0 God is emphasined, 38 | 

‘buray, Whe mount that varied Muhammad during Ws heavenly journey, depicted with a female 
head aun & peacok's ai, 30, 121, 156, 164 

‘burqa’, a long. whle parment, black, «ite, oF colowred, hich covers a woman's whole body 
‘has only sais oes for the eyes, 110 
























chakkmama, “eilbione poem’. mystical songs in the regional languages in which the nel 
‘of grinding flour is used 10 convey mystical and religious concepts, 140 

charkhinamva, “spinning whee! poem’, songs in the regional languages in which religious ideas 
‘are conveyed by uoing the imagery of spinning, 140 

chhart, Nagstatt, often the cemer of popular celebrations at a saints tomb, (25 

hhatt, religious ceremony of bathing on the sixth day after childtwrth, 113 

hint, te fore Say of mourning, othe pve Of fony days mourning after a bere 
ment, 

‘hil, Forty days’ sectuson, in which Ihe novice oF any Sufl is completely separated from the 
‘world, and engaged only iw prayer and mediation, 133; — ch. ma'kina, ‘performing the 
‘chilis in hanging upside down in a dark place’, 25, 87, 132, [forty days retreat} 24° 
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f materialist, 196 
f, missionary, 87; especialy in Hiena'iism, 70-74; dl musiog, ne highest authority in the 
Bohora community, 71 

i. “eicle’, small cell for a lonety Sufl, 26; community center for the Mahdawis, 33 

| the evil spirit who will appear before the end of the work! 16 stir up anarchy and will 
then be killed by Jesus oF the Mahsh, 208 

‘wiharb, *wat-rone", eneeny Verilory. 1€., an area whete the Muslims are not in power and 
which has to be conquered. Former «Air ui-Fsldm becomes dar ui-harb when the legal deci- 
sions of the infidels are exchisively followed and none of the Muslim laws is obeyed. (The 
jurists who considered India under Brith rule mot to be dr wl-harb could claim that Islamic 
Jw was still obeyed in personal Matus law). If a country becomes dlr ulsharh, the Muslims 
should leave it and emigrate to ddr ul-txigm (hence the numerous Indians who Jett the 
country for Mecca), 180, 11, 220 

al-utam, "house of sciences’, inwitute for higher education, 15, 172, 209, 219 

SOU, Teception at court, $4 

strine, seat of a Suft master, 25, 28, 132%, 
‘Qadiriyya in Useh, 128; — of Makbdam Noh, 
I ¥IsKON, Une appearance Of the emperor a8 Nis window oF on the bakwony 10 Wess people 
by his radiance, 103 

avatar, genre of Isma‘il (erature, particularly the Satpanthis, in which ‘AML, the frst 
iv described a the long awaited tenth everdr of Vishnu, 73, 74 

wart) ‘claim, missionary activity’, office of the oa, exp. in Ismail Islam, 70, 72 

kr, ‘remembrance’, the repetition of Divine Names or religious formula, 24, 30, 42, 60, 67, 
1, 98, 192, 140, 142; othe Jal, reperition with loud voice, 0, 140, 170; — dh. qalbr, 
silent repetition in the heart, 90, 140, 160; — dh. ‘aint, state when the dik permeates 
man's whole being, 140. Dh. belongs to she central duties of every mystic. 

ree non-Muslim living under Muslim rl, who pays the capitation tax, Jy, and 
‘mn retuea is protested by the Muslim government. Originally, only ah! akira are included 
in this category since all others (pagans, Wo-worshippers) have to be cooverted or fought, 
Dhimmes should not ride horses, shoul wear distinst, modest drew, and should not per- 
form thei religious services in a way offending Must feelings. They can repair their places 
‘of worship but shouk! not Build new ones. The Hindws, although “idokworshuppers’, were 








= of Maha?uddin Zakariya, 32; of the 























%Aujja, taxe month of the Muslim year, im which the pilgrimage 10 Mecca (ha//) takes 
place, 71, 119 

-qw'dha, eleventh month of the Muslim year, 123 

‘ahi, eciectlo religious movement created by Akbar; it had only 19 members, one af them 
‘being a Hindu, 
7. protection of religion, according to Harant the mont important dusy of a Muslim kings 





120, 135 
1, formulas of blewsing for the Progihes, 122 


philowophy, usually Greek philosophy and ity elaboration by Muslim thinkers, which 
‘wus comidered (0 be in cooflict with the Iulamic religious teners, and therefore condemned 
by the orthodox and tie mystics alike, 210 

annihilation’, Bn/werden of the mystic in God, 157, 162. tn faver times three degrees were 
developed: f /Pvh-shaskh, complete spurttual unity with the religious guide which shoud led 
10 /.f2r-raxal, anniidation in the Prophet, 154; finally /./9 AdWah, anniitarion in God, fan 
is nsan's complete submersion in the Divine, but according to the ‘sober" schools of Sufism 
it should be followed by haga, ‘remaining in God’ and Hing in and through hin, 
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_Jagir, “poor”, general nase for the suystic, 14, 47, 48, 84, 190, 19), 136; in later times often wed 
ina pejorative sense Sometimes adie tothe propet name ofa Sufi poet or musician (Allan 
agit). 

fay, ‘ponerty’, quality of the Prophet hw claimed that poverty was his pride: ideal of the mystic 
both in the sense of not posersing anything in this world and nol to be pomemed by 
anything, 134, 227 

Jared Jara), religious duties of the Muslin, 179; the fragments of heritage in inheritance 
law as mentioned in the Koran (Sura 4/12-15 and 4/175), 117° 

fard, fare, religious duty; fard ab ain (farz-< ain) religous duly incumbent upon the individual, 
189 

fares teak, “Sivive glory”, the old Iranian khwarena by which the irve king is distinguished, 

“fails, the Test sara of the Koran, repeated at every religious occasion, 212; special ceremonies: 
in which /aviha is recited over food or for the benefit of a deceaved perwan, 115, 11M, 123) 
123, 129, 169 f 

fatwa, pt. fatdwa, formal legal opinion, pronounced by a lawyer (mu/t trained in shorta iw 
in answering a problem posed before him either by & gad! or a private pexvon and usually 
dealing with personal status law. Collections of farwas allow interesting insights into she real 
problems of the Muslim community at various tines, 16, 99, 56, 68, 99, INL, 193, 210, 211% 
21K, 219, 238 

fudaivin, “those who sacrifice themselves’ in the service of a religious leader, such a» for the 
Iam feader Hasan Sabbab or the Hurr for Pir Pgar0, 241 

Jigh, Wlamic jurisprudence, built upon the Koran and ihe Prophetic tradinion (aunna), 10 which 
added analogy from preceding legal caves (yrds) andi, the peneral acceptance of atte, 
Custom, ot legal decision by the jurisconsuls of a certain ime. Different elaborations in thg 
four legal whools (madhhab), 15, 19, 62, 160, 17S, 196, 199, 203, 210, 295 

‘Pan, ph of ftna, anarchic evils which foreshadow the end of the world, 208 

Aires, navural deposition, 135° 

Five Pillars of txham, profession of faith, five daily prayers, alms tax (sak), fasting 10 Ramadan 
(saumm, 1000), and pilgrimage to Mecca (hay), 72 t 

Aura, unsolicited gitys (iar derwish circles), 25, 200 | 

















Ghastr_Khumm, the place where the Prophet invested his cousin and son-in-law *AN as Wit, 
Auccenor, according to Shia tradition; the day is commemorated on 18 Dhu'bivija, Th 
_rhauth, "beip", title of the highest member of the hierarchy of saints, particularly “Abdukjnale 
lant 
shazal, yrical poem of kdeally $-12 couplets with monorhyme, the first two hemitiche rhyming: 
The yhazul wsually deal with love, either earthly (mayazt, («. “metaphorical') or spiral 
Chagigt, “(rve, veal’, the poets pen-name is usually mentioned in the last verve, The form is. 
‘common in Persian, Uri, Turkish, and les frequent in the regional languages of Indi, 325 
68, 167 | 
hurt exile, 1S7 ' 
sina, religious poetry of the Isma°ts, written mainly in Sindhi, Gojarati, and Cutehi, 79 
' 








‘a, last eter of the word AU@A, leer poimting 69 huwina, Divine Ipscity, 93 

habs dam, “keeping one's breath for a long time during the dhikr, breath-control, 24, $0, 98 

/hadth, tradition from the Prophet, containing his remark at a given situation. The A. forms the 
brain of Muslim lif; it consists of the text ain) and the chain of transmitters 
Which i carefully sifted to prove the aucheatiity of a A. The absolutely reliable fh wert 
collected in six collestions in the vecond half of the 9th century; among them thoxe 
‘ukbart (4. 870) and Muslim (d. 875), called sehihain, are = stbcularly important, 4, 5, 8 
15, 17,28, 29, 31, 33, 48, 58, 62, 70, 94, 95, 106, 108, 116%, 119, 125, 153, 160, 166, 168, 
173, 161, 195, 199, 207, 209, 210, 235 i 

hate, "who knows the Koran by beat’, 








. 
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bai), a tod nectar atebonare! a pai ee Wife, prowided he tas, 
meaHs 10 050. “ ithe firs ten days of Dho"-hija, 169; — hay one 
‘who has performed the pilgrimage. 34 ee 
hajw-g07, in Shia circles satirical recitations against “A ‘nha, Muhammad's youngest wife, and 
the First three caliphs who are suppoved to have arrogated ro themselves the caliphate which 
was meant for ‘All ibn Abt Talib, 176 
hama txt, "Everything s He’, ecatatic utterance of those mysticy who believe in the Unity of 
eng (wahlat ah wud, especially she poet, 93; ama ae dt, everything is fron Him” is 
the statement of the ‘vober’ mystics, 


_ Hanafies, (ollowers of she legal school of Aba Hanifa (. 767) which is widespread among the 


j 


, 


‘Turkish peoples. 1, 8. 18, 46, 62, 79, 86, 160, 184, 207 

‘haga’, ‘realities’, rerm for Bohorw theology, 72 

hhagiquri), “Reality”. the tast stage on vhe mystical path, fariga, which ix founded on the sharra, 
‘Divine Law, and leads to the Divine Reality, 93, 87 

‘haqqenivya, the quality of the Divine name ai-bagg, “The Truth’, ia Shah Wallan’ system the 
highest mystical experience im which mam i& as st were covered by the Divine Truth, 156 

‘harim, “sacred place’, the female members of the household, $2 

‘hatie imam, The present imam’ sitle of the Agha Khan in the Khoja community, 214 

‘Aidava, guidance by wivich God guides everything created, 233 

‘jew, emigration a) of the Prophet from Mecca to Medina in 622, the beginning of the Muslim 
‘eta; 6) of Muslims from a formerty Islamic area which has become ddr wl-harb to an Ilannic 
country, 194, 189: <) particularly the migration of tens of thowands of Muslims 10 
‘Afghanistan during the Ahilafar-movement 1921, 230 

hiking, wixdor, 136; hikmat elishrag. ‘philosophy of Ulumination”, the mystical theariex of 
‘Shinabustdin Subvawardt Maqtal (ex. 1191) which combine hellenistic and ancient oriental 
‘currents and envisage man's salvation as a process of increasing divination, 83 

hudb, “love's A. nant, love as manifested through faith, the way of sobriety and fulfillment 
‘of one’s religious duties, while A "shyt “enthusiastic love-relation’ points to the state of the 
“inconicated", eextathe mystic. Terminology of tuma’Ut Shahid (d. 1831), based on the UW 
‘onal conatrast berween the sober and the insowicated, the “prophetic” and the ‘mystical’ ap 
‘proach 10 religion, 183 

‘hujiat, “proot”, the yesond highest member in the Tema Werarchy, corresponding to the First 
Intellect, 72 

/huwiya, Divine Kpveity, 9 








‘sbahatiye, ‘the people of iacex’, often used by medieval Muslim writers for the Carmatians OF 
Tami’ who were accused of immorality Because theiv women did not wear a veil, 17, 70 

‘nd, feast, maialy the Pwo major feasts of Islam, 180. 181; Uhe "Ud ubfir at the end of the month 
‘of fasting, 69, 109, 119; and the "kt whadha during the pilgrimage, when every Muslim has 
to slaughter an animal, 109, This day, in Ladha often called dager “id, bas caused numerous 
‘communal disturbances Devause Muslims would sacrifice not only goats and cheep but abv 
Cows, L19-— "id whghauir, celebrated on 18 Dhu’l-biija by the Shin co commemorate ‘AU's 
investiture as the Prophet's successor, 11% — "kfah, spacious place with a simple prayer 
‘Niche where the fnithful assemble for the morning prayer duriog the (wo "id, 107, 109, 119 
— ‘tt gift diateibuted during the “id, 14, 1% 

(fra, “issuing farway’, 209 

Yasin, “to do well” or, in modern Suflinterpweranion, ‘to do everything as beaulifally as porsible", 
is taken 10 mean ‘10 act ay if one were coastancly im Gods presence’, hence the \nterioriza 
ton of rival acts’, 207, 24 











19%, inimitabdlity OF the Koran which, scoording 10 the Muslims, 19: unsurpassabhe on its language 


‘and content since it is God's uncreated speech, 198 
Uma’, one of the ‘roots’ of Islamic jurisprudence, &.. the comermus of the s<holars im a 
‘certain time about the lawfulness of & certain custom OF tite, 206, 228 
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‘itihod, “steiving’, the right to go back to the roots of jurisprudence and not 10 cling 10 the 
solutions codified by one of the legal schools. After the 1th century, had was no longer 
allowed, but the best thinkers of Islam always tried to derive their solutions of crucial ques- 
tions directly from Koran and sunna without feeling bound to previous judgments, 53, 42, 
154, 20 

a, “bute, the second part of the profession of faith *There is no god but God’, eypher for 
the pasitive statement of God's existence and all-embracing unity, 229, 232 

‘dim, ‘scholarship, science’, often knowledge of one's religious duties, 15K; also contrasted with 
ma‘rfa, “immediate koowledge, gos’ 

‘imam, the leases of the community in ritual prafer, 14, 86, oF io religious matters, 157, 142; 
in Shia theology the leader of the community who a descendant of “AN and Mulbanymid's 
‘daughter Fatima, 46. The main bexly of Shites believes thatthe twelth imam was occultated. 
in $74 and will return atthe end of the work, 85, 60, 71, 132, 136, 16%, 178, 176, 186: this 
‘mam mahdr’s birthday is celebrated on 15 Shabin, 122. Other groups lead the line only 10 
the fifth mam (Zaxdites) or tothe seventh (Hamas), 70-73, — imam zamin "the protecting 
4, im Indian folk piety ‘AN Riza, the eighth 1 (4, 807) 123, — imam rabisant, ‘divinely 
iulded lender’ of the community, tide of Ahmad Sirtndh, #2, — Jmambarah a large 
building where the Shiites celebrate Mubarram and keep the implements for the celebrar 
tims, 120, 138, 168, 174, 175 

Iman, faith, the inward aspect of alam, 207, 234 

‘msare kamil, the Perfect Man, wally thought to be represented by the Prophet Mubammad, 
3, 230 

‘insha Allah, “if Gost will, should always be used when speaking of a future event. Also, lke 
Bismillah, used as proper name 

‘ign, fie for military officers, 22 

‘isha, dynamic love, according to Iqbal the moving principle of the world, 234 

‘dam, surrender’, the act of becoming a muslim, with ity religious and legal implications, 207, 234 

‘imal, “sinkessness, immunity from error and in, quality of she prophets and the Shia undms, 
155, 195. S.a, ma'am 

‘siidraj, miracle worked by satanic powers, 33 

ikaf, spending a certain period in seclusion in a mosque, 118 

‘won, portico, arched hall, $4 





tr, tandiprant, 83, 83" 

‘Jalal, Divine Majesty, the mysterium iremendum, 21, 41, 91 

Jamaar, ‘aroup, community’, 243; — joi mujahicin, community of those who fight in the 
Holy War Uihad), 164 

Jama‘arkhana, cenier of Une extty Chishti dervishes where all inmates lived in one big room, 
26, 27; among the tumw'Ihs, the asembly hall where worship is perfarmed, 17°, 73) 
assembly hall of the Mahdawis, 118 

Jamal, Divine Beauty, the mysterium fascinans, 21, 41 

JAH’, the congregational mosque where Friday prayers are held, 106 

Janie, ‘who gives up his life", the ite corps im the Khaksitr movement, 240) 

Jatshar, sell-immotation in order 19 avoid defeat o¢ lovs of honor, 153 

‘Jhandd, “Ciag’, often the center of sacred places, 123 

‘hind, "holy war’, against the infidels, 36, 164, 168, 1R2, 206, 207, 209, 213, 236, 241% in 
‘mystical Islam the constant struggle against one's base nstinass 

Jikrt, trom dhikr, *recollection’, poetical form wsed ia medieval Gujarat, 67 

‘e9%, capitation tax (based on Sura 9/29) paid by the ah/ aF-kuab who are in wun protected by 
1 Muss a tempt (rm Miltary servi 3,9, 10%, 2, 22 (pom Urahoans, 48, 66, 

Jumada al-o'a, fh lunar month of the Islamic year 

Jumada ab-akhira, sixth lunar month of the Islamic year 
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Juz’ ‘amma, the last of the thirty parts (juz) of the Koran, beginning with Sara 7H: ‘emma 
Jotasd alan 10 the last, 114th, sOva, Memorization of ihe Koran begins with this part, which 
Contains the short xiras most {requently recited in rhwual prayer, VE 


‘Aa, Sindbi and Panjabi lyrical verse form, usually sung by a solo voice and a chorus, 143 

Aafir, pl. kuffor, ‘ungrateful’, then “infidel. 39, 189, 182 

-kalam, ‘itm wl-, the scholastic vheology of Islamn, 13, 173, 186, 19, 

-kalima, "word. the profession of faith in Islam 

‘Aapaitt, old Sindhi tune for spinning songs, used im mystical charkAlngmnas, 140 

Aavhf, revelation which the secker is granted & ‘opi, incelleciual revelation, which can be 
‘Achieved by polishing one's moral faculties, 19 

-Aauihar, “abundance”, name of a fountain in Paradise; in Sora 108 the Prophet ts promised 
the Aauzhar while hin adversary will be vbvar, “without offspring’, 143 

hair, *good'; in Ghulam Parwes’s system “soxial welfare’, 238 

Khalifa, viceyerent, vuccessor of » mystical leader, 26, 27, 100, 183; of Chiragh-1 Dethi, 4), 32; 
= of Farid Ganj shakar, 27, 28, — of Bakiite Kaki, 25; — of the Mah, 42; of Mian 
Mir, 9; = Of Maghar, 188, 160, — of Mirea Ghulam Ahmad, 212; — of Salm Chisht, 6; 
= of Wajthuddin Gujarad 70; ~ of the devil, 193. tn political cheory, the suovessor of the 
Prophet as leader of the community. The idea thar the, has jurisdiction overall Muslims 
Js a rather modern development which hay no basis in classical law, — dh AN according 
o Sova 2/31, God made Adam his khaifa, his vicegerent on earth, whch pois 40 rans 
/high rank among the creatures. The expression kh. A/lgh was sometimes used by rulers who 
‘wanted to strews the Islamic character of their government, 19, 49, 135 

Khulwart), ‘seclusion’, place for meditation, 103. 1a Iqbal’s philosophy the thme when man is 
‘alone with God during prayer and meditation, from which he will emerge fortified with 
spiritual power to manifest Uitwa) God's will in the world, 231 

‘Rhamaa, ‘five’, quince, in Persian tnerarure the five epics by Nigam (4. 1209) which have often 
been umitated in tado-Pervian, Turkish, and Urde literature: Pundnama, Iskandernannd, 
‘Laity Majnun, Khusrau Shirin, avs Haft Paikar, 85 

Abangan, dwelling place of Sufis, usually a large compound where the shaikh und his family 
‘as well as the dervishes live: often a school, a publi kitchen and other facilities were attach: 
‘10 it, 16, 18, 26, 67, 124, 130, 154, 178; — of Baha’uddin Zadariya, 31: — of Chirtghs\ 
Delhi, 19; — of Farid Ganj yhakar, 25;— of Sayyid Mubammad, 48; — of Simnant, 132, 
oy) 

‘Ahasy mahat, state property, 180 

-Ahatm, complete reading oF recitation of a religious text such as the Koran or Bukbart’s suhih, 
nase 

‘kdilafar, calipbate, the rank of a Ahaltfa in Sufiem, 25, 35; a Sufi master granted A. to his most 
‘trustworthy disciples wath a AAulafurnama, 26. — Politically, the office of the caliph of the 
‘Muslims, and his role as leader of the Muxtim world, 219, 221; Ahulafar-movement began 
after World War | with the goal 10 make the Ortoman caliph the head ofall Muslim; it was 
the first mass movement among the Indian Mustime who cooperated, at that point, with 
Gandini, 64, 214, 219-221, 236, 288 

Ak har chaia, ceremony when the child gets Ws fist Food besides milk, 113 

“Khirga, patched frock worn by the Sufis. The investrure with the Ad. forms part of the introduc- 
ton inta the fariga, Uhe mywical path, for the master gives rough the AM. some of his 
‘araka to the disciple, 26. Besides the 4A given hy the master to whom one has pledged 
bara one may obtain & khirga from other masters whom one wits (K. a-eaburruk) 33, 66 

hadi, ‘selfhood’, in traditional Sufism a negative concept. in Habal's philosophy, however, 
the individual's evsence which has fo be strengthened and developed 10 its wimost lienits, 224 

khurba, sermon, given in the Friday noon community prayer in the mosque; at us end the name 
‘f the ruling king othe caliph is mentioned. hence its political importance, 36, 60 

_kinina, circumcision of boys. Although not mentioned i the Koran, it iv an essential part of 
‘Muslim tradition, for the Prophet was born circumcised, as it is Yold, 113 














eect . 


Anwaja, “master, caches", tide of the forerunners of the Naqshbandi Sufisi name of a middle 
‘lass group 0 Indo-Pakistan, In the pronounciation khgj@ designation of the Aghakhant 
(Nizary tomas, 73 

Aufic, catly style of snting, mainly used daring the first four centuries for Korans and for 
“pinraphic purposes. The letters are siff and angular, without diacrtical marks, and im 
epigraphy often plaited or decorated with palmettes, arabexques, and other devigns, 5, 10, 
107, 108, 171 

Aufr, infidelity, % kafir, 182 

ufuwat, ‘equality’, appropriateness, exp. in marriages: the hustundl bas 10 be of the same or a 
higher yocial group than the bride, 113 





1, ‘90°, shortened from la Uah “there i 90 dety” [save God}, the negative Pepinnine arise) 
‘rofeuion of faith, which points to the non-existence of anything besides God, 229 

Juilut ub gadr, “the Night of Might” mentioned in Sra 97, one of the ast oad nights in Ramadan 
(awally thought fo be the 27s), im which the first revelation of the Koran took place; itis 
endowed with much baruk so that the plows hope to be blewed by the vision of heavenly 
Aight or spiritual enlightenment when performing supererogatory acts of worshin, 118, 128 

lungor, langarkhana, public kuchen attached 1 many Sufi shines, 27, 44, 35 

futf. *hindness, grave’. expression of God's Jamal, 21 | 


mse mim | 

‘madah (om mads, "praive’, im Sindhi praise wong in honour of the Prophet oF some major 
saint, 122 

‘madhab, tegal school, Vour of them are currently active: Manafits (predominantly in Turkish 
areas), Shatites {mainly in the Arab countries, West Africa, Indonesia, South India), 
Malikites (mainly in the Western Isamic world), and Hanbulites, im their sterneyt from 
‘Wahhabites in Saud Arabia, 8, 62, 68, 184 

‘madina, "oHy', 10 Wan Shia slam Ihe center of the dma, 1k | 

‘mundrasa, \nstivution for higher edocation, *solege’, where Islamic scenes are taught, 11, 13, 
15, 19, 22, 34, MO, $2, $4, 95, $8, 67, 14. 163, #72, 173. 1TH. HRT, 192, 199%, 20%, 210 

‘maghrib peayes, the fourth of the five prescribed prayers, offered immediately after sunset, 124 

‘mahobe, love, lovinghindness, 234 

‘mahbao, "beloved. with various divine attributes (muhbubsé Haht, 28, mahbab-y subhant, 
6 tle of igh raking mya ener, mar, he rnk of tring a bleed off 
Gos { 

ily guided’, & Felipious leader who, according 10 Shia and popular belief, will, 

‘appear from the family of the Prophet at the end of time to Mill the earth with justice as it18 
filed with injustice’, 132, 154, 186. This primarily Shite concept remained popular in 
Islam, s0 that a number of religious leaders claimed to be the promised what all of ther 
were however rejected by the Sunni theologians, 22, 42, 43, 76, 114, 163, 211 | 

‘mahr, dower, bridal money, which t an essential part of the martiage sontracts the mosey. 
belongs to the wife, 115 

matar, ‘royal presence’, ‘petition’ specially ihe document read in Akbar's presence 10 
nvewt him with the power of independent judgment in religious matters and thus placing. 
him abowe the religious authorities (1579), 82 } 

mais, “meting sesso, In Sha lr, a mecing to commemorae he events of Kerbela, 
120, 125, 175, 




















‘makiab, Muslim primary sehook, 192 | 

‘akmmala’ obra, the supreme assembly of angela. 158 

‘matamant, Crom malama, "blame’: people who rather perform outwardly blameworthy 
‘than unveil their high spiritual rank; group of mystics who do not eare—or pretend 
to—for the externas of Islam, 35 

‘matang, detvish of the b@ shar‘ type, who Is attached fo certain shrines, or wanders around, 
‘with his hair, beard, and moustaches shaved, 35, 128, 136 
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savings of & Sufi master, collected by hy dinciptes, 29, 34, $8. 142 
‘ar-tujjar, “king of merchants’, highest rank of cividians ¥n the Bahmanit kingdoms, $4 
‘Obsulama. "king of scholars’, honorific te of oustanding swholars, 3, 40 





hs piece of Arabic belles-lettres in highty ornate rhyming prove, 17S 
gia, the rational sciences (philosophy, mathematics, ee:), 37 
‘moma. Ue tive believer. tn iqbal’s philosophy the tighest saye of man. mare, “man” 
‘was always the *ideal human being’ for the Sufis, the man who i nos “like anirmals, nay 
more astray’ (Stra 7/179) but has reachel the greatext possible prosimily 10 Gol, 290, 231 
-marifati,\yrical Hengali religious songs, 148 
HE, Particularly poetry written in commemoration of Husain's death in Kerbela, 
161, 176, 177, 200 








i, "women's hairdresser’; whe Knows the women in the village or a district and can 
therefore serve as go-between in marriage pvopusals. 113 
_masju, ‘lace where ove proutrater, building for worship, 106, KO? 
welfare, the public weal, 155 
sm, Innocent, protected fram error. infallible, 74 
i osm in chyming distichs with heroic. romantic or mytico didactic contents, 2%, 
4, 47, 57, 139, 149, 186, 224, 228, 227. The Marhnaw par excellence is that by Jalaludain 
‘Ran, composed between 1286 and 1273 in more than 24000 verve: Wt has inspired Ind 
Muslim poetry and wrystical thought more than any other work besides de Kora 
id, maul, buVdsy of Ube Prophet, celebrations at this occasion, 121, 124, 128, and poetty 
‘writen i his honour, 138, 190 
Nid mhubammad, calendar introduced by Tipa Sultan (a. 1799) in the Carnatic, 168 
land, mautw?, “lord, master’, title of Muslim theologians wha had studied in the madrasa; see 
‘also rmivl 207, 241 
‘mazar, "place for a vist’, grave of a nobleman of, more frequently, a saint, 129 
ela fair atthe tomb of some sain, usually in connection with Yhe anniversary Of is death, 122, 
03 
ihr. prayer niche, pointing 10 the direstion OF Mecca, $8, 107, 113 
‘Anita, “bietday", wsuatly of the Proper, see also mautid, 121 
ula religious vormmvanity, 249 
Kener of the Arabic alphabet, numerical value forty, symbol of Muhammad whove naroe 
Is spelied in Arable mhmnd, 92. A wellknown tradition makes God say ang Ahmad fuld mim, 
‘Lam Abmad (honorific name of Muhammad) without a m,” that meant Ahad, “One, 
‘Muslim mysticy love allusions 10 this mim, oF to the two mbm which constitute the 
Prophet's name, 92 
rt, Muhammad's heavenly journey in which he reached the immediate preunce of Gos, 
‘Descriptions of this event, mentioned very briefly in Sara 17/1, are frequent in poetry, and 
the mywicsintespres the mra/ as a model for their own spiritual Might, 122. Celebrated in 
Rajab, $56 
20, designation of people of Persian oF Turkish extraction; often ia general “gentleman 
ih, “barbarian”, "impure’s the Muslim in te eyes of the Hindus, 7 
(awin, ‘helper’; among the Khadsay, the reserve units, 240 
“glad Lidings", conversations which Shab Waltullah had with the Proper, 157 
‘who isaues a fara, 89, 173, 186, 207 
someone who undertakes the Aira, im revent times, the Muslims who tied 10 
‘emigrate 10 Afghanistan in 19215 then the Muslims who left fosia \n the wake of pariition 19 
settle iy Pakistan, 220 
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imuharram, Gist Wwnas mouth of the Islamic year. On the tenth of M. 680 (= 10:10.680) 
‘Hunan ibn ‘AN was kilad by government troops im the battle of Kerbela. To observe 
‘Muharram with mourning and various processions is part of Shia tore, 14, 38, 61, 96, 102,_ 
120, 123, 146, 161, 164, 174, 175, 176, 18 

‘muhuasb, the market inopessor who i in charge of the orderly behaviour in public, control of 
‘Prices, and public moral, prohibition of alcoholics, ete. Therefore in poetty often aymbol of 
the legalsticminded enemy of the loving. intoxicated mystics, 17, 89, 96 

renovator’. A m. is supposed 10 appear at the beginning of every century In 
156, 212, The moxt important mis Ahmad Sirhindl who preached at the beginning 
second mulleniuim Aut (d. 1624) and is therefore called mint as thant *renovaior of the 
second millenium’, 92, 

‘mujahid someone who participates in the jihad; ighver for Islam, U4, 18S, 240 
‘mujtahid, sxneone who exerts the right of (lihdd, Tree use oF the basic yources of law, without 
following any of the four maghhats, #2 

mukht, wostworthy oficial tn Isa Iam, who isin charge OF the ithe and administrative 
work, 73 

smuthamar, "inspired sayings’, 27 

‘mulhid, “apostate, heretic’, $3 

‘mulla, ‘master, Jord ttle like Maulana, Maulwi—of the theological yeholars, ofen sed in 
' pejorative sense to denote fossilized jurhcomsuls who cing 10 the letter of the lw without 
knowing its spirit, 6, 34, 99. 115. 135, 196, 230 

‘mulla ft yabib, title of the Bohora day, 71 

‘mumkin bi'dh-dhat, ewentially possible, 186 

‘mumtant an-nazir, wmapoaible that a certain hing OF person should have & peer: there can be 
‘no other Seal of Prophets afier Muhammad, 186 

‘munagiba, “legends, miracie’, iecary genre in Sindhi which sells the miracles of the Prophet, 
‘and saints, 124 

‘murtd, scp in the mystical path, 141%, 187 \ 

‘murshid, waide, spiritual leader, $0, 185 

‘musaddas, sisined stanza with the thyme scheme aaaaxs, DObbXX <tc, used in the 19th century, 
‘primarily for marthive; the musadidas par excellence iv Mall's pocm “The Ebb and Flood of | 
stam’ 1879 

_mushaf a3, ‘Koran and mirror’, ceremony when the bridegroom sees his wife's face for the 
fits ime in a mirror while She be reading the Koran, 136 

‘muowimani. popular name of the sivomeision, by which the boy Decomes a true member of the 
community, 113 

‘mu‘uacilte, a theological schoo! which was for some decades in the 91h century the offi 
‘reed of the Abbask! caliphate. The M, used philosophical terminology 10 defend thet 
theology which includes the idea of God's absolute unity 30 that even the Koran was ac 
«cepted not as His uncreated, co-eternal »peech bul only ax His created word further God's 
absolute justice: Me must punish the sinnets and recompense the ploun, ete. The tetm wan 
later often used for thove who used theie intellect in theological discussion, or for tae 
slomaliats, 15, 196 | 

‘muwalih, "who causes confusion’, a group of A shar’ dervishes in the 13th century who 
‘performed, among other things, fitewatking. The vocalization muwulloh "who is out oi 
‘mind’ would also be fing, 16, $3 


adr, ‘vow’, votive offering, ablation, 26; n. AU 0 vow a child 10 God in a spesial act, i 
nal "so, the lower inatinets, 139, The Koran, and following the Muslims, discern an naft 
ahammara (Sora 12/39), the soul that incites to evil; a7-nafs altawwama (Sora 75/2) the 
“blaming tou, comscince, and an-nafr ol-mujma nna (Sura 89/27), the "soul at pence? 
‘whichis called 10 return to is lord. — nafs xr, cardiognony, soul reading, 32 
na'b amir al-mu'minin, “epreentative of the prince of the Fanhful tle oF subans who 
claimed to be onty vicegerens ofthe caliphs, 36 
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‘nasta‘t, developed out of the "hanging® (1a'Ry) ductus around 1400, This elegant calligraphic 
‘ipl was used in Iran, India, and partly in Ottoman Turkey, «2, 18 

‘na‘t, poetey in praise of the Prophet, 85, 125 

‘nougaze, “nine yards long’, legendary saints of huge seize whose tombs are shown in various 
reglons of Indi, 137 

‘naw shth, “new king’, name of the bridegroom in some areas, 115 

nauriz, New Year, celebvated according to the Persian calendar on the vernal equinox, March 
20/21, expecially by members of the Persian Turkish aristocracy, 61, 123, 

nawa°t, descendants of Arab settlers who intermasried with fndians 63, 67, 167 

inéchar, ‘naturalist’. Urdu neologism for Sus Sayyid Abmad Khan and his followers who seemed 

‘Py 100 little attention to the superrational and supernatural aspects of religion, 196 

‘et neli, the negative description of the Divine in the Upaniihads, 234 

ikahndona, marriage contract, 135 

‘sha, relationship to a family oF a place (exprewed by the final ending uke Kazim > Kazim, 
Daibat > Daibulh; relationship to a spiritual guide, 5, 154 


pakbaL, ‘who gives up everything’, second rank among the Khaksar, 240 

‘panjtan, “The Five’, the Prophet Muhammad, his daughter Fajima, her husband “AN and their 
two 4008 Hasan and Husain, 61, 120 

‘pir, Persian equivatent 
26, 27, 28, 68, 93, 111%, 16,117, 195, 138, 146, 149, 172, 167, 215; pr DO's, 
‘Sufis who have bean educated by the same mystical leader, 41; plrF-murkit, the relation be- 
tween spiritual guide and disciple, which entails absolute obedience of the murid who should 
bbe in his plr’s hands like a corpse in the hand of the undertaker, 160 

‘Purdon, ‘veil, whe seclusion of women, 12, 110, 111, 116, 117, 198, 201, 207, 212, 213, 237 


‘qadam (-) ras, "the Prophet's toon", fooprints on stone which were brought from Mecca or 
Medina by pious pilgrims, and venerated in special buildings, also small pictures of such a 
Foonpeint, 49, 121, 126 

G04, dpe in shura law, 10, 14, 1S. 19, 3941, 45, 63, 64, 69, 71, BH, 9, 96, 103, 119 

‘gad, wh, “The Powerful’, one of God's 99 names, 39 

Gan, “fies, steadfast’, Standing for someone, representative: rank in the Isms‘s spiritual 
hierarchy: qin az-aman in Shia Islam tthe of the mahi, arrogates for himself by Shah 
Wainultah, 156 

‘gahr, force, compulsion’, Ciod’s wrathful axpect, contrary t0 lutf, 21 

‘Qulandar, wandering dervish who usually fulfill only the minimum requirements of the religious 
Www, 16,94, 35, 53, 47 

qastd, long poens with monorhyme, usually panegyric. After a lyrical or descriptive introduction 
the poet sings the praise of a king. an important person, or of God or the Prophet. Persian, 
‘Turkish and Urdu poets have diyplayed every porsible rhetorical shill in this form. Hn the 
folk tradition, a qusidu-tike form was achieved by simply filling the last consonant of a verse 
wih a tong 8, 60, 67, 94. 171 

"197, 243; qawmiyar, nationalism, national consciousnes, 197 

‘musicians who specialize in religious songs. The money which the fstener donates 10 

hem when Re is moved by one particular line of poetry is offered 10 the Pir who bese it 
‘and adds an equivalent from his own pocket before giving it to the musicians, 128, 1}4* 

-gayyin, straight’, custoxtian, 140 

_GayyGIm, in Nagshbandt muyadkdidtvheory the Executor of the Divine will, the highest ypictual 
leader on earth, manifestation of "the Breath of the Merciful; ttle axsumed by Atymad 
Sithinds for himself and three of his descendants, who played a role in Moghul politic, 92, 
4, 154156 
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_gibla, she direstion to Mecca ‘where the Muslim turns for tis ritual prayer; prayer direction, 28, 
107 

givamat, resurrection at the end of time: én IsmaM theology the “ypiriiual resurrection’ 
‘pronounced on August 8, 1268 by Hasan ‘ala ghikrihi'y salam, which can be regarded as the | 
Matting point of a penuine new interpretation of Istamic walues in the fama TH comMmunity, 
2 | 

qur,“peoximity’: @. ab fard'hf proximity to God reached by the punctual fuihiliment oF religious 
‘duties. the saber way of the prophets in which the pious experiences thar “everything is [rom 
God", 92, 179, q amnawafil, proximity reached by supererogative works, the way of the 
Jntaricated saints who may feach their goal in the (according 10 the sober mystics) “lower” 
state of allembracing unity. 93 | 

qurb, ‘pole, axis’, the highest member of the hierarstyy of saints around whom the world 
revolves, 92 


Rabb ab‘Olamin, “Lord of the worlds’. ax God is called inthe first tine of the fatiha, 233 

‘Rab abawwa, the hurd lunar month in which Muhammad's birthday and death are celebrated 
‘on the 12h, 37, 96, 121, 178 | 

‘Rabrauh- thant, the fourth tunar month. in which ‘AbSuIyadiy Gilani's memorial day is celebrated 
‘om the thy, 121, 176 \ 

raha, ‘mersy’, Mi. 233, 26, one of God's central qualities ax manifested in His names ar 
‘ahman arraio “The Merciful the Comparsicnate’. The Prophet was sent ‘as metey fr 
the workds', rahmatan fik°Glamin (Stra 31/107). Rain, 100. 1» calle raha, “merey’s M0 
‘many Middle Rastern countries 

ar-Rehman, “the Meassiful, ove of Go's 99 names, 38 

‘7a, “leader” (one of the antributes of the Prophet). 133 

Rajrb, the seventh lunar ORK, 8 which the commemoration of Mubammad's avcension 10 
Heaven takes place on the 27th, 96, 122, 131 

‘rake, voit of prosirations, genufiesions and prescribed prayers formulas during the ritual 
Prayer, which consists of (wo 10 four rata each. 10 which some sapererogative naka are 
‘often added, 13, 160 

‘Ramadan, the ninth lunar month, during which the Koran sas fst revealed, Fasting from the 
fire ight of dawn to the completion of sunset i prescribed, that means that neither food 
nor drink, smoking, ising et. are allowed during daytime; even an injection violates th 
fasting, 37, 0, #4, 96, 114, 11, 134, 125%, 174 ] 

‘aval, ‘messenger’, one of Muhammad's qualities. Not every prophet is al the same time a 
‘messenger’, whove duty is promulgate the divine law, 185 } 

rawafit (rawafid), “dissemers’, vickname for various factions of Shiites, 22, 73 | 

rekhua, ‘mixed, poetical form in which Bengal and Pervlan were alternating, 48; later used 
for Urdu poetry i 

Ridwan, ‘God's pleasure’, same of one of the guardians at the heavenly gates, 130 | 

‘reyacas (radar). ascetie practices. 236 { 

‘ota Kesha “V0 open he fast, Sefemony when a child has reached the age that he/she can 
participate in the fasting during Ramadan, usually Vhe age of nine. 14 | 

‘rubabiyya (rom rebl), “lordship'. God's quality of being the supreme lord of the Universe, 
{i classical Sufi theology, r. is connected with the right te say "I's only God, the Lord, has 
the right 0 say so. In Abd"I-Kaldm Azad's theology, r- means God's looking after the whole 
‘world and His loving care for everything, in which His wisdom manifests self, 243 

arrah al-amin, “he ruseworthy spar’, the angel Gabriel, who conveyed God's mestage 10 
Prophet, 194 


















sabk-i hind. “Indian style, the late, highly involved style of Persian poetry as developed i 
India during the Moghul time, 140 
uur amin, in tritish Unda: sub-judge, 190 
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‘sodr ursndur, highest civil officer in charge of the religious law as well as of landgraots 
devoted (0 the maintenance of religious institu, 18, 77.81, 82.36, 186, 191 

Safar, the second lunar month, swally considered unlucky. 121 

“fihibairan, ‘wi has a favorable conjunstion’. namely of Jupiter and Venux; soubriquet af 
‘Timur, but later often used as epithet for any ruler. 98 
Uabashya, “journey io the Vhings", Fetuen of the mystic from the unitive experience 10 
‘wok again in the workd, 93 

sa/jada, “prayee-mat’, 26; saj/adanishin vaccewor of a pir, “whe wits om bis prayer mat, 26, 
33, 97.130, 138 

salam, "Peace’, greeting; special prayer for the Propet which Is repeated hy pious Muslin 
‘whenever his name ix mentioned, 121 

_ salayin (ph. of suijtn), she numerous princes at the Moghul court who lived, partly vnder 
‘stressing circumstances, in the Red Fort in Beth during the decline of Maga power, 14S 

sama’, “hearing”, listening (0 music, mystical concert. The opinions of the Sufis concerning 
-sama® are divided: somne permit Vi. hers. hike the Sulrawardiyya and Nagshbandiyy, p40 
INaK muse and he mytinldan le fen netomat Ws 418,25, 31,32, 124,128 

sunchag, "flag", in some areas the prosewion of the bridegroom, 11S 

4uti, a widow's velf-immotation on her husband's funeral pyre. 45, 84 

‘sdimana, ceremony during the seventh month of pregnancy, 111 

pepe" ve Ph: Sete mnt fc tan may Pama ed ar, 

ad-Sariar, "The Coveret’, one of God's 9 names, 143 

‘acvugraha, “eulh forse’, nonviolent resistance as taught by Gandhi, 2 

_saum, fasting (rom daybreak to sunset, tenth in Ramadan and on special occasions; d2 Yd, 
"David's fasting”: to ext one day and 10 fast ome fast s0 that the bendy dow not get accustond- 
‘al to either way, 28 

sayyid, descendant of the Prophet vhrough bis daughter Fatima and her sons Masan and Husain, 
1 grup highly venerated in india, 33, 36, 44-47, $0, $4, 64,68, 6, 103, 111, 112, 114, 115, 
¥26-128, 146, 134, 163, 166, 190, 171, 174, 182, 218 

sayyidnd, ‘our lord, Hite of the highest member of the Bohora hierarchy, 71 

Seal of the Prophers, kharam atanbiya, Mubammad as ihe last um the long chain of prophets 
which began with Adam, and a1 the menenger with the final Divine revelation, 

shab-i hard, “night of acquittal, the night of full moon in Shaban, during which according 
10 popular belle the fates fOr the coming year are Fixed in ian. From early the twas 
-celebeated in India with fireworks and lighting of candles, 61, 68, 69, 122, 124, 183 

Sha'ban, the eight lunar month, 92, 122 

‘Shafter, followers of the maghhub of asb-Shati’ (4. $20), mainly in the Arab countries, 
Indonesia, and South India, 1, 8, 62, 63. 65, 69 

thohid, "martyr, who is slain for the sake of religion, 193, 18S 

“old man’, leader, a mystical leader, 19, 29, 32, 34, 37, 76, 77, 84, 99, 139, 138, 162. 

In Ladia, shovk’ means abo Muslims of non-soyyid but Arab descent but Ys generally used 
foe recent converts from Hinduism, 112 

_ahaikty ubishim, tte of the Nighest religious official, 14, 48 

shalwar, wide panalons, worn by men and women, 109, 110, 120 

“shart'afiy, the canon taw of Islam, given by Allah, and determining the duties of man in relation 
10 God and to his fetlow beings; it compries cullic and ritual observances (vba) as well 
2s juridical and political obligations (mu/aimala) and punishments Uugatar, 1, 9, 10, 12, 
13. 17, 18, 29, 48, 32, $3, 66, 69, 70, 72, 96, 140, 146, 152, 153, 168, 174, 177, 210, URE, 
219, 220, 228, 252, 235, 208 

Shia, shut ‘40, “the faction of “AN, who advocated that he, being the cousin and sonin law of 
the Prophet should have become Muhammad's first wuccesvor (inf, Our of this simple 
concept various theological movements developed all of which endow the descendants of 























274 INDEX OF TECHNICAL TERMS 


‘ANE with special powers, The Fiver Shia finished the line of his descendants at tbe f(th 
imam, Zaid (they are called Zaidites and were active in Northern Iran and in the Yemen); 
another group digresses at the seventh imams; these were 10 develop into the warious tema‘ 
‘groups which are noted for their mysiico-phitosophical interpretation of Islam, and were 
flways viewed with great mistrust by the Sunnites. The large majority are the Twelver Shia 
(Whnaasharn) who bold that the line ofthe mars ended with the 12th ane, who went nko 
concealment ay a mere child 19 rule Ube world spiritually. This branch was introduced as 
state religion in fran by Shah lama the Safawid in 1SO1 and has been the offical creed 
luntit now; major Shia groups are found in India, predominantly Lucknow and Hyiderabad 
The tension between them and the Sunni majority largely colours Indo-Muslim history. 

shikasta, “broken’, a style of Persian writing developed in the late 17th century out of mata‘, 
<ditficuk to decipher due to the great number of ligatures, 16 

“shirk, ‘asjociating” someone oF yomething wish God, hence the greatest sin for a Muslim, 4, 180 

_shudit, Hindu movement aiming at the reconversion of people recenily converted 10 Islam, 221 

stharfi “thirty leter poem’, Golden Alphabet, popular poetical form in which every verse begin 

‘one letter of the alphabet, 141, 142 

‘ijchs, “prostration’ permitted only before God, however practised also by some Suis before their 
master (ko tact), 170 

silsila, ‘chain’, the chain of initiation which goes from a Sufi master back 10 the Prophet. 1 
is incumbent upon the novice 1o learn the sda through which the spiritual blessings of the 
masters are handed down, 74; Chivhil x 24, 30, 98; Nagihbandi, 40, 169%; Qadir, 975 
Suhraward Buakbart of Ucch, 141, 170 

sirat, “biography”, the biography of the Prophet which, after 1490, became an important subject 
fof Indian Muslim historiography. The alrasmovement aimed at instructing the masses 
about the life of Muhammad and placing him as the evemplar of all praiveworthy qualities 
before the faithful, 221, 

siyQsat, administration, aso: capital punishment, 22 

sobber wubbad, companion. ie reaion between master nd dpe in Sufi. In late 
adition, meetings in which the Prophet's youngest wife, “Aisha, and the first three 
tstphs wwe fekcied oad coed 16 

sozkh™an, person singing dirges during Muharram, 125 

subhant, ‘Praise be 10 me!” ecstatic utterance of Bayerid Bisa (d. 874) who felt completely 
anwhilated in God 10 whow the exclamation subhan Allah ‘praise be 10 God! Ws due, 40 

Sufism, from 3@/ ‘woo’, (the ascetics” woollen garment): the mystical movement inside Islam 
‘which began as asceticism and then developed theories of mystical love and gnosis and, 
although based on the teachings of the Koran and the sunna of the Prophet, adapted & 
‘number of spiritual currents such as neo-platoniam, Christian ideas, some Indian trends, 
‘od was systematized by Thm ‘Araby (a, 1240), One can discern sober and intoxicated 
‘schools, trends toward mysticim of personality aod, later, towards myvticim of infinity, 
The role of Sufism for the development of erature. exp. of poetry in the various Islamic 
languages as well as the missionary work of the various onders and fraternities Is most ime 
portant for the history of Islan i India, 

swhdnat, ‘tranquility’, the highest stage Of Uhe mystical path according 10 the teachings oF the 
Rawshaniyya sexs, #7 

ull Kull, “Peace with everyone’, Akbat's device, which was taken over by later mystica, A3 

sunny the tradition of the Prophet, his customs according 10 which the faithful should act, 
26, 133, 145, 160, 190, 195, 207, 220, 246: Sunnites the majority of Muslims, follower 
the sunna and the niles developed in the community (the Shites, however, alvo follow 
Prophet's sunnah { 

sia, each of the (14 chapters of the Koran, 129 

suswm, third day after a death case when certain ceremonies are held, 117 
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Aabarr, to declare ones fher from, Le, nt to accept. the Fest thee caliphs, ws do the 
tabiigh, missionary work, preaching: name of a movement in the 1920's which aimed at spreading 
‘am by preaching among recensly convened groups, ad lho among the amouchabes, 
1ab01, *coffin’, part of the implements during the Muharram procession, 120 
tadhkir, ‘reminding’, meetings during which a preacher reminds the faithful of their duves, 14 
tafutr, exegesis, commentary on the Koran, 119, 210 
tahdhib abakhag, ‘polishing the moral faculties’, which may lead to intellectual revetation, 193 
14), crown’, n Shia flan a cap with swelve parts pointing to the twelve imams, 8, 77; in Sufism 
the special headgear of a derviah 
“ takid, renovation, reform, 92 
{ajrid, iwolation, abvtraction, #1 
Jakhatius, per-naime, 102* 
Jangat, religious leader of the Mapilla, 63, 64 
tanzih, ‘elimination of anibropomorpinc elements from the concept of deity’, absiract notion 
of God, as contrasted 10 fayhOvh, 195, 234 
Aaqitr, predestination; God's fixing an appropriate share for every creature, 233 
saqhid. ‘imitation’, to follow one legal mafhhad, but also imitation of any model, 61, 230 
‘1aqiva, dissitnutation, often practised by the Shiites in order to excape pervecution, 43, 58, 72, 8 
Jara, « st of supercrogative prayers in the early night during Ramadan, 118 
Jartg, ‘path’, jarky-s mubuwwat, "Path of propbethood', punctual fulfillment of religious 
‘duties, and fartg- wilayat ‘path of saintahip’, 1K3. See alto qurb 
_ jartga, path, mystical order oF fraternity, 134, 13. {- muhammadiyya, the Muhammadan Path, a 
wndamentalist movement in the Nagyhbandi order, founded in 1734 by Nasir Muhammad 
*Anudaity of Dell, portant factor in tbe todian Freedom Movement in the 19th century, 
184, 158, 163, 181, 183, 190, 206, 208 
tasawwuri shoikh, 10 beep the image of one’s mystical puide before one’s eyes while meditating, 
44 practice commonly used in the Nagshbandiyya, 190 
tashbvh, anthropomorphinn, contrary 0 fancth, 234 
taxhim, complete surrender, 25 
{at twam ast, “Phat are you", the identity forrwula sed im the Chandogys Upanishad, 235 
tarbug, sonciiation; Shah Watullah’s attempt 10 reconcile the legal schools and the mystical 
‘overs, 153 
Jaubs, ‘repentance’, contrition; the fit step on the mystical path, #7 
twuAid, “0 declare that God is one’, monotbeiam, #1, 154, 140, 143, 231 
Jawaf. the circumambulation of the Kaba in Mocca, 42 
~ tawakku/, absolute trust ia Gos, 230 
ta'widh, amulet, usually prepared in a Sufi ceater, with Koranic formulas, magic squares and 
‘often vtrange-sounding words and unusual letters, 26 
{a%wil, allegorical interpretation, esoerss exegesis of the Koran, 72 
1o'civa, religious poetry, even in dramatic form, commemorating Musain’s death in Kerbela 
176; in India more frequently a replica of # tomb, often artistically decorated, which is 
perambvilated during the Muharram festivities, 98, 120, 164, 178 
wa'er, censure, 22 
‘erah tees, the thirteen unlucky days in the month of Safar ducing which the Prophet contracted 
‘hie fatal ities, 121 
‘ughra, the highly decorated name of a ruler atthe beginning of « document; then, every kind of 
\eriting that fs done in an pecutharartati form, such asa Aasmala inthe shape of a bird or a 
‘crown, oF “Al's name with invocations in the shape of a lion, et, 62, 108, 109 





—‘uloma, ulema, tne reiows authors i slam, scholars of theology and aw, upon whom the 
interpretation of the sharFa rests so that they are the true leaders of she community, 9 
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11-13, 16, 18, 22, 23, 32, 99, 42,45, 76, 81, NO, 99, 192, 193, 195, 196, 200, 204, 208, 218, 

219, 294, 240,248, 246; “ularma- akhirut, those whowe interest i directed toward the Other- 

‘wotld, alsa Se. eabboni, “divinely guided”. 12; "wlumaey 3a the evit or ‘worldly’ (i. ad- 

dunya) wema sho work hand in hand with the government and comply with 4 ruler's 

6 

ulahiyyat, Drviaity. 

mma, uation, community, expecially Mubannad's umm, the Muslims, 92 

urti-yi muatid, “the Sublime Porte’ and the language spoken there 

lurjza, Arabic poem in the meter raaz, usually of aneedotic or didactic character, 64 

‘ura, *wedkling’, celebration of a saint's death anniversary whet his soul was united with God, 
133, 14, 19M; of Hakititr Kaki, 25; of Salar Max‘od, 135, 136; in Ajmer, 130, 131 

‘us a-figh, the roots of suriprudence: Koran, tunna, qiyat and yma’, 108 | 

















‘irahint, the loving woman who is separated from her beloved, 139 


wahdat ach-shuhid, ‘Unity of Vision’, testimonial unity, when tie mystic reaches annihilation 
it God and experiences complete unity bur realizes, afver returning to himself, that this is 
‘only @ pervonal experience. Hot an objective truth for “Everything is fron Him’, 93, 133. 

vwuhdat ob-muitd, “Unity of Being’. exsiential unity, is experienced by the "inioxiiated” 
mystic who Femains in a stage where he believes that “Everything is He’. That is how thn 
‘Arabt's system was summed up in tater mystical poetry, particularly in Iran, Turkey, and 
India, 23, 4, 42, $3, 67. 99, 94, 96, 9H, 102, 193, 162, 223, 229, 236 

veuhy. prophetic inspiration, 19% 

walt, pl. auliva, ‘Invend [of Ged’. saint. The saints form a welldetined twerarchy whine Inghest 
member is the quib, 46 

wuy/, taxfree endowment for religious purposes, 18, 178 | 

waqi'kh"an, a person who sings in Mabarram of the events in Kertiela, 125 


waridat, verses or thoughts which ‘descend’ upon the myuiis, 162 

wapive, testament, will, admonition for a disciple, 157 

wilayat, province; in India particularly the area in which the power of a certain saint ts active, 26, 
2, 31, Albor “saintabipr, 161 

‘wird, Many, repeated hundreds of times a day, 197 





‘arhin (in Sindhi) “leven, memoria say for *Abulgadir Cian, 121 
‘vin, Sra ¥6 of the Koran, rected for ding or decetsed person, called ‘the heart of the 
Koran’, 6.117 | 

| 


20hid, ‘asce’, who renounce the world, 188 

Zaxiives, mesterase Shia group which follows Zaid iba “AN ibn absMusain (d. 740) and accepts 
as oom person from either the Husani or the Husain tine, 1 

‘kat, alms (ax which 10 pay H one of the ‘pillars of faith” 122, 182: 20k9/i hogiga, io the 
Chishtiyya, 10 place all one’s belongings, including one's life, at the master's disposal, 26 

sumindar, landlord, 144 

zaviya, small, lonely place for a pious veclune,26* 

‘indarhd, "Wiving stream, oomde plume which faba asvumes in his Javiéname, pouning 10 
ose’ poem Mahome'sGesame i which the Prophet symbole as wig stream, 


cindig, heretic, wnbeliever, $3, 186 

-zindrat, visit 10 & shrine, ofien the shrine aself, 97, 129 

=unndr, "the infidels’ gic’, the brahman's thread, sign of non-Musims, used expecially a5 a 
poctical symbol, 34 





































“Abaga! CLettovers of 2), Ina 
bm Fragrance’), 


ak murttin ("The Etiquette of the Disc 
ples’), Abo Najib avSubrawandi 23, 33 
dr Granth 3%, 88, 141, 228 

bk af-fa'das ahs kiab ("Rules for 
Eating with the People of the Book’) Sir 
Sayyid Abnuxdt Khan 192 

emnisa (Rules Tor Women’) Sayyid 
Ghulam Abmad 168" 

ini Akbort «The Aktsasian Ritual") Abo’ 
Fart $4, 190 

vib ak:Hind ("The Marvels of tndia’) 
‘Busurg b. Shahnyar 

Abarname (Book of Akbar) Aba'+ Fast 





ahakhyar (Notes about the Pious’) 
*Abstultiagy Dihlaw) 34, 9 
Scieniifie Socrery 199 
\Naxirt (The Nasirian Ethie) 


‘ab Ahawass(°TIve Breaths of the Elite’> 
Mubibbullah Allahabad 99 

antancl "Lights of Sending Down the 
Revelation’) Baidawi 1S 

Nighis 33 

haghawabsi Hind ("The Cawser for the 
Indian Kevolt) Sir Sayyid Abmad Kian 
it 

1 Ahad Secrets of the Sell") Labal 98, 
224,25 

ihr ae-sanavtid (Works of the Nobles’) Sir 
‘Sayyid Ahmad Khan 190 

wari? almaari «The Benefits of Koow 
edger’) Aba Haly “Umar as-Sunraward 
23,24, 10 





(Sabur's autobiography) 75 
yristansi Shahi ("The Shab’s Spring- 
parierre’) 45%, 46 

mawwa/ ("The Billowing Occan’y 
Daulwabadt 40 


INDEX OF BOOKS 


Bohs Jibei °Galoriel’s Wing’) Sqha 227 
ahBalagh (The Mewage’) 217 
‘Bane:i Dara ("The Sound of the Caravan Bel’) 


Iqbal 228 
Burahins Ahmadivyy (The Abvadian, 
Proofs") Mirza Ghulim Abmad 211 
Bhagavodyina V8 

‘Hidle USL, 185, 191 

Binishe) Ziwar Paradisical Ornamenc’) 


Ashraf AN ThAnawt 211 
Sarde: Quote ("The Maatle Poem) Boa 


Chachnama (Mook of Chach’) 4, Ut 
The Choice of the Turks Mautana Muhammad 
van 28 





The Comrade 217 

Dean ettsiom ("The Pillars of Islam’) 
Qadt Ne'man 71 

Dobisian-s mathahib (The Sehoo! of Relis 
ous Ways) 101 


Daas Avaude ("Ten Avatars’) 73, 74 

Dassanba CNovegay’) Gali 188 

The Destiny af the Indian Muslims 8. ©Abid 
Musain 37 

The Development of Mevuphysies in Persia 
Iqhat 223 

Dewan af Hafie 123.171 

Prwans Shams 23 


Fare%d abtslam (The Religious Duties of 
Islam) Makhdom Mubd. Hashim 143 
‘Fano. yi ‘Alamgir (Fatwa from Aurangzt's 

time) 102, 183 
Harawa-yi jahandart (from Weror Tughlugs 
timey 20 








Farawa-yi —brahimsnant (from brain 
Shargi's time) 41 
Fanawayh Tteahimehant (from Sbeahim 
“Aditehan’s timey 56 

(hy Maulana Atmad 
Funded Tararkhanivyo (from Fert 
Tughivg’s rime) 22 


Furh abmujabatin (The Melp. of those who 
‘ight in the Holy War’) Tipo Swhian 168 
Fath ar-rohman (The Mtelp of ihe Merciful’) 

‘Shah Walvullah 184 


278 


abFaus obkabir ("The Great Succes’) Shah 
‘Wantllah 134 

Faward abfu'ad (Profits of the Hear’) 
Hasan Sia 29 

UhFigh abahwat ("The Moxt Comprehensive 
Juriprudenve’s 46 

ab igh abakbar (The Greatest Jurixprodeny 
ce?) Abo Hanife 52 

Hight Peracshohs (The Feroxdntss Juris: 
Prudence’) 22 

‘Pasay ak hikam ("The Benes of Wisdom’) ton 
‘Arabt 30, 44, 91, 9, 99, 163, 173, 210° 

Farah ai-ghaibs (Helps from the Unseen’) 
“Abdulgddir Gilat 208 

Fuh aesolan ("The Victories of the 
Sultans’) Istmt 16, 51° 

aLFumhar abmakkivye ("The Meccan Vie 
tories’, off “Openings’) thn 'Arabt 173, 
20 

Fuyhe ab-haramain ("The Profsion of the 180 
‘Noble Places, e. Mecca and Medina’) 
‘Shah Waihi 156 


Guishan-s Doran (Abraham's Rosegarden’) 
Firshia $8 

Guletan-i rahmat (The Rosepanerre of 
Mercy’ or: ‘of Rahmar Khan’) Mustaja 
Khan 174" 

Gulzari abrir ("The Rosebed of the Plows) 
Mubd. Ghauthi 70 


Hatigat ak-pogiqa ("The Garden of Toth’) 
Sanat $3 

‘Hainama ("Book of {eny] Condon’) Bayeais 
Amant n° 

Hamdard (Companion’y 216 

‘Mameandina ("Book of Hamza’) #4, 128 

Hugigutha-yi Hindastan (The Realities of 
Aodia’) Shag Aurangabsds 17% 

Haga Hind ("The Trushs of Indi’) 
“Abdulwaid Bigrarat 99° 

Hasunat abariftn (The Good Works of the 
Gnostcs) Dara Shik 142 

Hayate javed (Eternal Life) Hat) 300 

Hidayet al-muibiodi’ ("The Guidasce for the 
Beginner’) Marghininl 18 

abtikma ab-baligha ("The Philovophy that 
Aitains ts Aim’) Mabmod Jaunport 96 

bila The Crescent Moon’) 216, 219° 

ar Ranjha Vat, 143, 144 

Histoire de ts lnérarure Hindowe et Hindow- 
‘ani Garcin de Tassy 

Hich abbahe (Litany of the Osean’) ashe 
Shadhitl 160 








INDEX OF BOOKS 


: 

Hujjat Allah ab-baligha (God's Perfect 
Proof") Shah Walvullah 184, 185, 157, 
208, 236 

Hugang ancniswan ("The Rights of Women’) 
Mumtae ‘AN 201 


hm ab Wag ("The Son of the Moment”, Were: 
"The Opportunis) Nazir Abad 202 

Ihya ‘ulm odhdin Reevification of the 
‘Sciences of Religion’) Ghazzali 70, 103, 
146, 225, 24 

Miears e’cam (The Greatest Elixir") Dar 
‘Shikoh 9 

Hham ar-Rahman (inspiration from Whe 
Mercifur’) ‘Ubaidullth Sind't 236 

‘Him wb itab ("Te Knowledge of the Book") 
Dard 162, 168 

Indar Sobha ("indra’s Court?) Amanat 176 

qnrab avsa'er (The Drawing Near of the 
Hour [of Judgment)") Siddig Hasan 20H 

ahtrshad ("The Right Guidance’) Daulatabad 
4” 

Islam 41 sgtesach niga (The Economical 
‘Order of Islam’ Sitwwart 242 

Islamic Culture 222 








Jongntime ook’ out War", 4. the bale 
‘of Kerbela) 147 





Javténdma Book of ernty’ oF) “for 
‘Javid") Iqbal 48, 164, 169, 186, 206, 227, 
20 





Jawahir’ koma ("The Vive Jewels’) Ghat 
‘Gwalior 74, 79, 123, 142 

Jawaml abkalin (Comprehensive Words’) 
Gesosarae $3 

Jia" obqulad (Polisnanent of the Hearts?) 
Sie Sayyid Alymad Khan 190 


Kafya (Poem rhyming in hy tha Malik 1S, 
40, 141 

‘Kall shalwar (The black Shalwar") Manto 
Re 

Kalmar abhagg (The Words of Truth’) 
Burhanuddin Janam $9 

ora jayyiha (Good Words!) Le 
61 

Kaz at uinmal (The Treasure of These wha 
Work") “All abMuttagl 95, 141 t 

‘Kasabnama Bafindagan (’Book about the Pro 
fewsion of those who Weave’) Fard Fagit 
140 

Kashf abmanyab (The Unveiling of What IF 
Veled's Hayat 8 











INDEX OF BOOKS 


Khair al-mayaiis (The Best Gatherings» 
‘Hamid Qalandar 29 

Khamriyya (Wine Ode’) the abFarid 4% 

Khammsa (’Quiniet’) Nizam 8 

Kpaza’in al-futah ("The Treasures of Vie 
{otles) Amir Kbusray 122 

Kushnama (‘Book of Khuash, Contentment’) 
Miran 59 

‘turinaghe ("Lovely Contenment’) tran 


Khud rarang ("The Waves of Khob) Mubam- 
‘mad Kbob Chistes 70 

Kumiya-yi sa'ddar ("The Alehemy of Happ 
ness") Ohazzal 209 

Allah al-hind Book on india’) Wear 7 

Kitab abmaghaer ("Book of Campaigns’) 
Wagidi 30" 

Kokushairo 31 


Aathdhar amnisa (Dehgos of Women’ = 
‘Kokashastra) Nakbshabé 31 

Lol Qie se Lalukher (From the Red Yor 
in Delhi to the Refugee Camp in Karachi’) 
Khwaja Mu'touddin 244 

Lama'ar (“Flashes of Light) “Iraqi 99 

Lamabar Guanes’) Shah Watillah 136 

Luo ashraft (Subtle Points of Ashrat”) 
‘Ashraf Jahangir Simnant 4} 

Lowah “ishquyya (Features connected sith 
Love’) Quart Mamidudstin 32 

Life of Muhammad W. Muir 191 

[Lert Chonde Mota Deed 198 


Mu'arif ’Koowledyes’) 304 
aknidh ab‘ulum ("The Sources of the 
Sciences) Karimat ‘AN It 
Ma’aihir ak-umara Memorable Actions of the 
-_-Amiry?) Shahnawae Khan 165 
W.bucdd (°What is absolutely necewary’) 
Pantpan 160 








is al-mnuminin (The Axwerblies of the 
Faithful’) Norullah Shushtart 46 
an-misa ("The Aysembly of Women’) 
Hah 200 
ima al-bahrain ("The Meetingplace of the 
‘Two Oceans’) Dara Shikoh 9 


Makhoon ( Magazine’) 217 


Metinime ("Book on Maki Hat) Qa! 

t 

Mokeabaes nod (A hundred Lew 
Manert 33 

atManagid abhuidarivya ("The wonuterful 
Actions of Haidar") Abmad al-Yarnacs 
ns 

Manar (Minaret, Lighthouse’) 198 

Magaenai al-Hartrt 15, 28 

Mega! Hicain ("How Musain was stain’) 
120 


Marhire Deihi College ("The Late D.C") 
SAbsulbagg 185 

Mervifat av-culak ("The Knowledge of Walking 
‘on the Path’) Kbushdahan 60 

Masatth axswana (The Lamps of the sunna'y 
Magnet 1S 

Mosharig al-anwar (The Places where the 
Lights Rise’) Saghont 13, 28, $2, 185, 201 

Maxjid-« Qurtuba (The Mosque of Cordon’) 
Iqbal 208 

Mathnowt ("The Spiritual Couplets’) Romi 
23, M4, 38, 47, $0, 103, 129, 171, 178, 209, 
Fy) 

Mawagif (Standpoins') Ii) 15. 19 

Mawarid abtilam ("The Water-courves of 
Words’) Faigt 5 

Mitraymama ("The Book on the Axcension’) 
Ghauth Galion 7% 

Mir'9e ab“arifin ("The Mirror of the Gnostics’) 
Mas'od Hakk 30 

Mtn ah"wras ("The Bride's Mirror’) 201 

Mir‘9r afmakhlagar ("The Mirror of Created 
Things’) ‘Abdurrabman Chishis 96 

Minors Mas'adt (The Max‘udian Mirror’) 
“Abdurratyman Chishit 133° 

ak Mobab (The Lamp") Mujarriat 1 

staan chmaeli (The Miche for Lawes) 
Tabrlel 15, 125, 183, 

Matar absejphian The Helper of shove 
‘who fight in the Holy War’) Tipu Sultan 
168 

Mdih at-qur'dn (“Explanation of the Qur'an’) 
‘Shah ‘Abdulgadir 181 

Mukiniasar ("The Abridged One’) Qudorl 15, 

i! 


Munir Report 246 

Muthamat Ctospired Words") Hane! 27 

Muniahd al-kalam ("The Last Word") Haidar 
AM 176 














280 


Munakheb ebrawarikh (Digest of Chro- 
icles’) Badant $6 

Mugadddimart shir & short (Prokegomena 
about poems amd poetry”) Halt 200 

Musadeles (Seclined Stray’) Hal 1, 200, 
205, 224 

Musafir (The Traveller’) labat 227 

Musallam ath-tmbar ("The Correctness of 
Which has been Proven’) Mubibbullah 
Bihart 10x 

Muvwarya" (Vacilitated’) Malik b Anas 154 


Nalo-yi ‘Andald (The Complaint of the 
Nightingale’ or “of ‘Andalio") ‘Andalit 
154, 183, 162 

Naurax (Nine Sentiments as exprewed in 
music) tbeatuen Hh 37 

‘New Textoment 180 

‘Aner avsafir The wnweiled Light’) Abdub 
Adi ‘Akdaras 38 

Nirname (Wook of Light’) 194" 





Oudh Punch 202 

‘Oupmek’hat = Upanishads 100 

‘Padmawart Malik Mobammad J8°%t 139 

Paradise Lost Mikon 73 

Pas che baad kard ¢What shall now be 
done?) Iqbal 227 

Puyanr-i mashrig (Message of the East’) Iqbal 
225, 227, 231 

‘The Precepts of Jesus Ras Modan Roy 191 


‘Qamus (°The Dictionary) Firazatads 22° 

Qiran avsa'dain ("The Conjunction of the 
‘Two Auspicious Stars’) Amir Khusraw 16; 
Journal founded by Sprenger 14S 

Qivamainame ('Book on the Resurrection’) 
Shah Rafruddi 181 

Que wl'avhigin ("The Nourishment of the 
Lovers’) Makhdliom Mubd, Hashim 145 


Rowayana 

Rangéla Raval The Pleasure-lovs Proper’) 
2 

Rasal Vives Zainudstin 49 

Raraniyyar 4 

Radon obgarvaminya (The Garden of 
‘aayyOmsship’) han 4 

‘Razmnama ~ Mahabharois 

ar Radla abghwdrivye ya ath-thaurat at- 
hindivya ("Treatine on the Revolt, or The 
Indian Revolution’) Fast) Haqg 188 





INDEX OF BOOKS 

















Risale ("Treanie’) Dard 208 

or-Risala al-Khaganiyya ("Treatise for he 
Kagan’) ‘Abdulbakim Siaikon 96 

Rusdle-yi walidiyya ("The Paternal Treatise’) 
‘*Uaidullah Abrar/Babur 75 

Risalo of Shah ‘Abdullaiyf 140, 183 

Riyad obinsha ("The Gardens of Epistolo- 
graphy") Matnad Gawan $5 

Rumae-s bekhadi ("The Mysteries of Selflew- 
nese’) Hqhal 225 

Rushdnama ("The Hook of Right Guisance’y 
*Abdulguddas 42 


ar Sanaf abitahyye (The Divine Pages’) 
Samargandi 15 

Sahihain ("The Two Perfectly Correct” cole 
estions of adm) Bukhari, Muslim 15, 


Salwat obsghartd wa wswer abartb (The Come 
fort of the Stranger and Comolation of the 
‘Clever One") Sayyid A 62 

Sorya Pir Faitullah 49 

Sawan* alitham (The Leminous Rays of 


‘Shahname (Book of Kings’) Firdost 

eshShams abbacigha (The Rising Sun’) 
Mahmod Jaunpart 96 

Shari hindi (ThE Lodian Commentary’) 
Daulatabsdy 40 

‘Shikwa ("Lament labs) 200, 224 t 

Shc ob-'ajam ('Peruan Poctry’) Shiblt 204 

Short Hitory af the Saracens Syed. Ai 
‘AN 205 

‘Sk ana CTrends of Light’) 
Shahid 183 

‘Sira purdnam (Story of Muhammad's Life) 
‘Omar Pulawar 124 

Strat Ferocshaht ('Ferozshah's Biograpl 
4s 

Strat an-nate (Biography of the Prophet’ 
Shibth 204, 208 

‘Sra al-usiagine The Straight Path) 
‘Shahid 183 

‘Sires akbar The Greatest Secret’) 
‘Shikoh 98 

Six Lectures om the Reconsiruction of 
onus Though nary gh 4,1, 
228, 232 


INDEX OF BOOKS 


-ab-“Arifin (Biographies of the Gnostic” 
Jaman 38 3 


Sivar aF-auliva (Biographies of the Swints’) 
‘Mw Khard 3b 
Sohnt Mehanwal 182 
The Spirit of Inlam Syed Ameer Ali 208 
Stray Reflections laa 224 
‘ahmarjan (he Corat Rosary") Arad 
Bilgramt 166 
ulSayr (The First Grapejuice of the 
Century’) Sayyid “AI 62 
Sullam ai-tuldm ("The Ladder of Sciences’) 
‘Mubibbullah Mihart 108 
SdH qudate “Burning and Meling’) Naw't $4 
























Tabogari Akdart (Wook of Chaves for 
Akbwr') Bakbsht #6 
Tubogeri Nayirt (Book of Claes for 
Nastraddin’) Miohaj ayia) 12, 14 
‘ar Rahman ( Eye-opening by the Merc 
ful’) Maba'iot 67 
abahwal (Memoirs of Various 
Stayer’) Mazin 183 

Hoshiont (Hashien's Exegesis’) 
Makhdom Mubd. Hashim 143 

Machari ’Mazhar’s Exegesis") Pant 
att 160 
(Exepesis’) Fakbragain Rast 101 
abakhieg (Polishing the Moral 
Faculte’) = The Mokamedan Social 
Reformer 193, 198 
BN srntin (Poting for Wome) 


‘abSaris ("The Bride's Crown’) Mormaza 





-tuman ('Shart Explanation of the sans for 
‘the Mahdi at rive End of Times’) °Al al 
Muntaat 95 

Tamhid ( Arrangement’) Ato Shakur 18 
Tagwivat abiman sirengstening tbe Fah’) 
Toma'Tl Shahid 183 


rjamat al-kinab (“Transiacion of the Book’) 
‘Mohibbullah Aliahabsat 9 

ahqueltn The Transiator of the 
Qur'an’) AbO-Kalam Azad 235, 236 

4 fitrat {"Hamiliation of the Innate 
Nature’) Iqbal 231 


281 


await? axtoshumis (*Points Where the Suns 
Rise’) Qazi Haniduiddim 32 

The Terrorist WV. Lambrick 241 

Than Spake Zarethora F Nisasche 203, 


at Tubfe abemurvala it w-nabl (“The Gil sen 
{0 the Prope’) Mohammad itn Fazlulah 

Thor ab-meujthidin (GAN for thove who fight 
fn the Moly War’) Zainuddin alMa'bart 
a 

Tuninama ("The Parvot's Book’) Nakbyhabt 
m 

‘Tuguk-t Johaneint CJabiangr's autobiography) 
” 


‘Umrao san Ada, (The Courvesan of Lucknow) 
Rowa 17 

Une ditha whe shitha ("Those days, those 
oms...") Pir A.M. Ravhdi 192" 

Upunishads 9, 217, 23S. 6 Sia. 
‘Oupmek hat, Slvr akbar 

Undi-yi muvaila CLonguaye of the Sublime 
Pore) 217 

Ural ab fied (Toe Roots of Juapradenc’ 





Wafayat alatyan ("The Deaths of the No- 
tables’) bn Kballikin 68 

Wear-Onticher Diwan Goethe 225 

Windvor Shahjahannaia 96 

Wird abmuratin (The Utany of the Die 
siples") Makdm Hames 47 


Yors Vahivhta #9 
Yang Zulaikha Mubammmad Saghir 49 


Zabies ‘ajar Persian Pralms") Iqbal 235 

Zad ak-muttin ("The Food of the Pou’) 
‘Abtuthagg 95 

Zafar abewatih bi Mucaffor wa aihi (The 
‘Victory of the Dejested One by Musaftar 
and His Family’) Uloghahay 70 

Zamindor Candin) 217 

Barbs Katt ("The Stroke of Moves) Labs 
Ey 

Zeb ansafear (The Ornament of Bregees’) 
Safuddio 102 

Zinat Mired Qalich Beg 201 

Zumcumname (The Story of the speaking 
stl, jumjuma) 46 








282 INDEX OF BOOKS 


Koran, The Hook 6,9 10, 13, 16, 21, 26. 32, 
50, 49, 80, 100, 106, 108, 109, 111, 113, #14, 
6-118, 122, 128, 128, 129, 130, 139, 143, 
146, 157, 19K, 164, 168, 168, 171, 18, 19 
196, 199, 201, 206, 207, 209, 220, 227, 230, 
292, 234, 286-238, 247; commentary, 40, 67, 
HS, 99, 145, 160, 194, 210, 280, 235, 2365, 
translation, 63, 154, 159, 180, 181, 201, 212, 
2B 

‘Sun 2-81; 2/3 191, 232; 2/99 2365 
MS 212 

‘Sura 104 236-7; 3/141 76 

Sura 4/99 32 

Sura s/33 198 

Sura 7/179 230 

Sura 9/112 140 

Sure 112247 

Sura 16/68 196 

Sure 17/1 280 











‘Sure 14/17 
Sura 21/0 


124; 18/60 99 
4,217 143, 1 





Sura 23233 


Surn 30/72 


2 


Sura 36.(Yasim) 6. 117 
‘Sura 50/1 


143 





Sura 7/29 2M; BT/ID S* 
Sura 93 14s 


Sura 94 





17 


Sura 96 113 
Sura 108 145 


Propherkc sraditions 14, 33, 32,70, 95, 110, 


16, 1 





123, 15K, 160, 163, 166, 185, 
208 | 






























“Abbasid 170, 171; in Baghdad, 7, 11, 15. 

28, 219; in Cairo, 21, 39, 66, 69, 106 

-*Abbis, Shah of Iran, (ruled 1587-1629) 61 

{Abbas SAI, Mepbrother of Husain iba 

SAN (killed 680) 14 

"Abdul —~ Mubammad 

-Abdait — Abmad Shah 

“‘Abdilabad (Ahmad Sishind®'s father) 90 

*Abdul'alt = Mabr al*ulom 

‘Abdul'aete b. Shah Wabullah, Shan (176 

UDA) 119, AK, 182, 18 

*Abdulbart, Maulwt (d. 1926) 220 

*Abdulghaftar Kian (b. 1890) 239 

“Abdulbakim Siaikort (d. 1686) 94-96, 100 

‘Abdulbakim » Kpvalifa 

‘Abdulhamid t, Ottoman Sultan (reg. 1774: 
1799) 108 

*Abdutbagg, Ahmad of Rufavti, Chisht 
‘Sabiet (d. 14M) 41, 128 

‘Adduihaga. Mouls{, Babsyi Unda (1870. 

1961) 18S, 197, 201 

‘Abdulhagg Dihtawi, Mubaddith (d, 1642) 
12, 20, 4, 91, 4, 95, 120, 179 

*Abduthayy Lak’hnaws, Maulwy (1848-1887) 
aus 

“Abduinayy, Mautet, soninlaw of Shah 

“Abduiagie 182 

“Abdulkarten of Bulryl, Shah (d, 1629) 142 

“Abdutkarin, Shaikh (Bijapor, fea. 1600) 
9 








“Abdullah of Sulanpor Makhdam al-Mulk 





i QE (Mam Hill, I7yh ety.) 131 
‘Abdallah, Shaikh. the “Lion of Kashmir? 
240, 
“Abdullah of Ajou'han (7 ca. 1500) 98 
“Abdulla Anstet of Herat (d. 1089) 172 
“Abdullah Khan, Sayyid of Barha (avsans, 
1720) 130. 
“Abdulla Khwestyt of Qusir (17th ety.) 92 
" ‘Abdullah Muluint, Shaikh (late 15th ety.) 37 
“Abdullah Niyazt of Bayana, Mian (d. 159) 
76 
“Abdullah Shah Ghai (Karachb-Cifton) 134" 
“Abdullah Shaqwarl, Shah Hazrat A‘ 
(d. 1415) 40 
*Absullagif Burhanpurt {17th ety.) 108 


INDEX OF PROPER NAMES 


*Abauilagtt, Nawab (Calcur 
H 

“Abdullayst Bias, Shah (16821782) 101, 
27, 140, 143, 146, 171 

‘Abdunnabt, sad? ap-stlir (exec. 1584) BL, 
#2, 119° 

“Abdulgadit, Shah, b. Shah Waltullah (1754- 
WSIS) 181, 182, 186 

*Abdulaadir, Sheikh, tater Sir (d. 1951) 217 

"Abdulgadir ibn ‘Aidaras,  Muhyluddin 
(a. 1628) 58, 02 

*Abdulgadir Gilani, Munykicin: Pir daxegir 
(a 1166) 36, 97%, 111, #21, 122, 126, 129, 
146, 147, 154, 208 

‘Abdulgadir Takya Sakal Kayalpatucam 
{6 1833) 6 

*Abdiulquddas Ganga (4. 159K) 44, 42, 81, 
9, 99 

“Absturrabim, Kbankbantn (1856-1627) 68, 
19, 99, 170 


19h sty) 











ie 
(d. after 1631) 96, 





13s* 
*Abdurrashid JaunpOrt (3. 1672) 96 
ater 1856) 77 
*Abaiulwahhab, Mubamunad (1703-1787) 133 
“Abstulwahhab Burhanpont(N after 1600) 94 
*Abstulwabid Bilgram, Mir (after 1872) 99 
“Abid Husain, Dr. 8, (3. 1979) 223, 247 
*Abida Sulttna of Bhopal 208° 

Abraham $7. S.0. Bovakim 

‘Aba ‘AIL av-Sindl (AN ety.) 6 

Aba'i-Para) Koni (d. 1001) 
AborPazl ‘Atlamt (155 
42, 43, #1, 82, M86, Bf, 90 

‘AbG Hantfa Nu'man (J. 767) $3, 143, 157, 
201, 207 

‘Aba?! Hasan as-Sindl (1¥0h ory.) 153 
‘Aba’l-Hashien (stamic Academy Daccay 244 
‘Abo Shakar as-S3liont (H4sh ety.) 15 

‘Abu Taweama of Sonargaon, al-Bukhart 
td cx, 1300) 33, 48 

Abyssinia 227; Abyasinian 12, $6 
‘Adam 74, 75, 166, 191, 230-232 

‘Adam Kalhora (exec. 1988) 170 
‘Adhai din ka jhonpra, Ajmer 10, 107 





1602) 
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‘Aditshaht dynasty (Bijapur 1489-1686) 55- 


‘mad, Sikandar, Yusuf 
Adina Mosque, Pandua 4% 
‘Afghan 16, 25, 37, 76, 90, 112, 138%, 146, 
148, 151, 199, 170173, 174. Sa. Pathan. 
Afghanistan, 73, 90, 103, 199, 220, 235, 
mI 

Afghani, Jamalusidin (3. 1897) 196, 21 

Aisivab 13 

‘Africa 208; East, 74: Souih, 7, 227: North, 
19, 206; West, 212 

‘Afnidt Pathans 104, 127 

‘Aftab = Sha “Alam tt 

‘Agha Khan 73, 74, 171: Muhammad It 
216, 221, 223, 226 

‘Agra 39, 75, 78, 0, 6, 91, 96, 101, 108, 
190, 160 

‘ahbi hadith 306-208 

‘ahié quran 209 

‘Ahmadi Jum Zindagi (4, YA) 28. 7% 
‘Ahmad b. Matson, Amir Sayyid (1674) 62 

‘Ahmad ibn Muhammad a}-Yarast ash- 
Shirwant (4. 1840) 173 

‘Abad Afghan of Bajwara, Sayyid (early 
1th ety) 99 

‘Abymad Khan, Sir Sayyid (1817-1898) 110, 
159, 181, 187, 189198, 200, 202-308, 308 
211, 213, 216, 217, 219, 227 

‘Abmad Katto al-Maghribt (4. 1445) 66 

‘Abmad Nigamshah = Hasan Haber 

‘Abmad Qartal of Ucch (4. 1631) 131 

Abmad Riza Khia of Barely, Maulana 
(186-1921) 219 

Abmad Shab, Moghul Emperor (1728-1775, 
ruled 17461784) 191 

Abymad Shah b. Tatar b, Mugaffar of Gujarat 
(ruled A112) 66.68 

Abmad Shah MH of Gujarat (ruled 1354 
1561) 43 

Alinad Shah Abdalt Durrant (ruled 1747- 
VID) 126, 149, 1ST, 182, 159, 164, 167, 
170-172, 174 

‘Abmad Shah Wali Hahmant, Shibabuddtn 
ruled 1422-1436) 52, $4 

Abmad Shahid of Rai Bareilly (Brel, Sayyid 
{1766-101} 180-183, 207, 208, 2a 

Ahmad Sirbindd, mujaddid-t aif thant 
(d, 1624) 90-95, 97, 154, 156, 188, 140, 
203, 227 

Abmadabad 42, 65, 67-72, 42, 98, 107 

Abmadiyya 196, 208, 211-213, 245 
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Abmacnigar 43, 55-57, 85, 95 
Alwar Party (founded a) | 





‘Aibek, Quibwddin (4, 1210) 10, 68, 172 

“Aidaroseyye (family) 3X, 70 

“Ainsaain Gan} oh Bijapart (1306-1392) 
2 

“Ainulqudat Hamaghani (exec. 1131) 10b 

‘Ainha, Muhammad's wife 74, 176 

‘Ajmal hin, Hakim (2863-1928) 220, 221 

Agmer 9, 10, 23, 24, 80, #9, 97, 107, 123, 
130, 131, 157 

Ajod?han |-~ Pakpantan 

‘Akar, Jalaluddin, Moghil Emperor (1542, 
ruled 1596-1608). 18, 28,26, 34, 3, 45,47, 
$6, 5, 9, 65, 77-89, HLS, 97, 99, 104, 
Hie, 113, 117, 125, 130, 180, 164 

‘Akbar Aliahabadi, Husain Riew! (1846-1921 
191, 202, 203 . 

Akond Darwaza (d 1634) AH, 147 

ALR, Shaikh (eure, 1590) 43, 76, 77 

“Alam —~ Shah ‘Alam 

‘Alamgir Aurangrets 

"Alamgir 1 “Aztzuddin. Moghul Emperor 
tule 1784,9399) 192 

Alamot 72 

*AlWoddaule Sima (a. 1336) 41 

Aladdin b. Avad Lanort Bangaly Chishet 
Wate 1Sth ety) 41 

sAlsudam Abmad It Hahmant (ruled 14M 
1asyy 4 

SALPodktn Hasan Hahman Shan = Hasan 
Gange 

“Alvin Husain of Bengal (ruled 1499-1519) 

0 

“Alauddin Khali (ruled 1296-1316) 17-19, 
2A, $1.69 

Alauddin Shah of Madura (assays. 1339) 61 

SAL uddin = Max'ad . Thuan 

Albuquerque, Alfonso de (14531515) 68 

Aleppo 136 

Alexandria $2 

“AR ibn Abi Talib, Haidar, (ruled 686-awayn, 
61) 46, S961, 71, 78, 112, 11120, 122, 
$24, 12S, 13S, 146, 169, 176 

SAW ‘Adilshah I (ruled 1587-1579) $5, $6, 65 

AN brothers 224; S. Muhammad °All and. 
‘Shaukat “Alt 

“AN Hamadbant, Sayyid, ahomir ai-kabir 
(G, 1385) 4}, 44-46 

SA Hagin (€. 1766) 133 

“AN Khan, Sayyid Sadruddin (4. 1705) 62 

“Alt Mur Talpor, Mir of Kbairpar 174 

“All al-Muntagi (a, 1565) 69, 94, 95 
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AN Sabir, Chishit (d. 1291) 27, 41 

AN Tura Shah (a. after 1584) "86 

SAb Witd! Khan of Bengal (dea. 1710) 164 

“Alibakhsh, Maulwt 19% 

‘Aligarh (°Attgarh) 192, 193, 199.204, 208, 
211, 214, 217, 222-225, 240, 242 

Allahabad 98, 152, 168, 174, 226 
Altahabadt = Akbar; Mubibballah 

{AN Babbsh, Premier of Sind mam. 1949) 

Aluhbokbsh’ Abana, Moulaaa (4. 1901) 


SAllami = AboL Fant 


Allard, J, F.(Fretich general ia Ranjit Singh's 
service) 172 


1x9) 





-Ammanullah Khiin of Afghanistan (1992-1940, 
ruled 1919:1929) 230, 235 

Ambala 184 

‘Amect Ali, Syed (Sayyid Amir ‘AND (1849 
1928) 202, 204, 205, 221 

Atmerica 212 

Aminuddin AYA, CWishet (id. 1675, Bijapur) 
@ 


‘Asuir Khan, Pindiart chief fearly 19K cty.) 
182 

‘Asute Kbusrau (1286-1828) 1, 10, 11, 15, bo 
18, 28, 29, 69, 120, 122, 128, 195, 247 








‘Amir Sayyid = Abmadt b. Ma’sam 

‘Amjad ‘AM, King of Oudh (18421847) 173 

Amnritsar 88, 172 

Anatolia 23, 97 

‘Andalit, Mubasmmad Nayir (3. 1798) 154, 
160, 162 

Avwlamans 168 

‘Anis, Babar “Alt (1803-187$) 177 

‘Anjuman himayat Islam 216, 229 





“Anquetil Duperron, A. HH. (1731-1805) 100, 
26 

‘Anpart, Dr, (d. 1936) 220 

Anyari = ‘Abdullah; Ayyabs Bayerid; Mira 


“Arab 3, 3. 4, 9 50, $9, 64, 6S, 107, 157, 
166, 167. 181, 218. 296 

“Asabiagn) 1, 11, 37, 43, 49, $2, 70, 88, 199, 
144, 153, 1597, 177, 183, 


224, 225, 280 





6, 457, 160, 162, 164, 166, 175, 178, 
1 IBS, 188, 194, 197, 203, 210, 236%, 
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Arabian Sea 64, 68 

Ascot 167, 187 

Ardabil 73 

Axdisan 60, 

‘Atghin dynanty of Sind (1520-1585) 77, 170 
‘Arjun, Guru (exec. 1606) 44 

‘Armenian 100 

Arnold, Sir Joseph 171 

Arnold. Si Thomas W. (1864-1990) 193, 225 
‘Avya Samaj 210, 221" 
‘Avzaat, Molta (late H6ch cry.) #7, 147 

Ast “Kisha 

Ava Jah = Nizamutmulk 

Anal Khim (ar Akbar's court) #1 

Asal Khan soo of Mtimadaddaula (4. 1641) 


99, 95 

Avafuddaula, Nawwab of Oudh (ruled 1775. 
170K) 174176 

‘Ayghar (infant killed in Kerbeta 680) 61 

‘Astwat “Air al-Faragt Thanawt, Chishet (1863 
1943) 210 

‘Ashraf Jahangir Simnani, Chisher (4. after 
1419) 41, 48, 99, 02, 190 





Aitla Mosque, Jaunpur 40 
‘Auullah Shah Bukbart, Sayyid (4. 1961) 
29 


Athae Mabal, Bijapur $8 

*Atiya Bogum Fyzee (4. 1967) 204, 214, 223, 

Altar, Fariduddtn (4. 1220) 78, 140 

Auock 7 

“Aufl, Muhammad b, Sadidudain (d. ca, 1235) 
a 

‘Aubashuddin Kirrusut (1237) 14 

‘Aurangabad 166, 219, 237 

Aurangaed “Alamgir (1619, ruled 1688-1707) 
2, M4, 43, $8, 59%, 62, 71, 94, 96-105, 130, 
147, 490, 184, 164, 169, 170, 172 

Autobindo Ghove, Shri (1872-1950) 217, 230 

Aunriain) 18S. 





Avempuce ~ Ibe Baja 
Averroes — Iba Rushd 
‘Ayyb Amict 57 


‘Asad, AbO-Kalim (1888-1956) 217, 219. 





Azad, Mubanunad Husain (14291910) 199 
ASeammpath 208 
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‘Azan Fagir, Shah Mittin (Assam, mid 170 
ay) 50 

abAzhar 154, 210 

Aatz Alumad (4. 1978) 22 

<Aataullats Chishet (16th ety.) 24 

“Auta, angel of death 162 

‘Azurda, Mufty Sadrudsin (a 1868) 207 


Habiam, Babi 186, 223 

Mabor, Mubammad Zahiruddin, first Mogi! 
Emperor, (b, 1483, ruled 1526-1530) 38, 
09,75, 79, 99 

Auactriain) 10% 

Badaktnhan 72, 8% 

‘adaktunt, Mayland Noruddlin (. after 1398) 
“ 


Badaon 11, 27, 30, 36, 43, 76 


Bada? ans, “Abdulaadir (1540-ca, 1515) 16°, 





Wadrudain Tyabjee (Tayyabyiy (1644-1906) 
197, 213, 214 

Maghawi, Aba Mubd. Husain tbo al-Farra 
(@. ca. 1222) 1 

Baghdad 6, 15, 23, 24, 30°, 31, 219 

Bahadur Shah, Mutarcam b. Aurangzeb, 
Moghul Emperor, (ruled 1707-1712) 130 

Bahadur Shah Zafar, tast Moghal Emperor 
(17896162, ruled IK7-1NS7) 14S, 187, 188 

Bana’uddin Nagshband, Khwaja (4. 189) 
90, 154 

Bahauddin Zakariys Muhand Subrawardt 
(d, ca, 1267) 11, 14, 18, 31-93, 35, 13H 

Bahawalpor 73, 171 

Bahlol Shah Qadirt (Norpar, ca. 1$00) 134 

Bahimanids (in Gulbarga 1246-1422, in Bidar 
1422-1528) $1.56, 60, 66, 67 

= Abmad Shah; ‘Alauddin; Feroe 

Muhammad Shah; 


julom, “Abdullatt (7514810) 17%, 





Hahrbich 22, 94, 48, 135 

Hlabrain 6 

abMaldaws, Nasiruddio (d. 1285) 15 
Balsam Khan (assass. 1561) 77, 79 
Rajware 90 

‘Bakbuite Kaks, Quibuddin (4. 1235) 11, 14, 

M4, 25,37 

‘Muhammad Khalst (J. 1206) 
Baladhurl, Abad b. Yahya (d. ca. 892) 





Ralskoe 134, 183 

faltan, Sultan of Delbi (ruled 1266-1247) 
13, 16, 21, 95 

Baljon. 5. M.S. 90, 206, 240 

Bathan War (1912) 21%, 224 

Haloch 109%, 112, 146, 171; Balochi, 122, 146, 
223, 244; Balochistan, 107, 117, 11M, 129, 
146, 226, 244 

Malisan 44, 72 

‘anda, Singh Bahadur (exec. 1716) 150 

‘Bandagl, Muhammad Ghauth adie (d. 1917) 
” 


Bandanawar —~ Gevadarss 
Bangalore 134, 167 

angash 151 

Bangla Desh 129, 247 

‘Wagl llah, Kiwaja (1863-1603) 90, 
sqir Agha, Mauldin’ (d. 1805) 166 

Marah sayyids 103, 150; », “Abdullah Khan, 
‘Husain “Alt Khan 

Baran, Zisiuddin (va. 12KS-alter 1360) 13, 
AT. AG21, 28, 35, 128, 135, 190 

Bareilly 219 
Baridshaht dynasty of Hidarica. 1490-1619) 5S 
Baroda 72 

arr, Shah Lait Qadier 134 

arth, Karl (d. 1968) 238 

Marzanjt, Sayyid Mubammad (d. 1768) 208 

Mara 65 

Maul $0, 148 

Bayana 76 

Bayend Ansari, Pind raushan (eH, 1525 
fier 1572) $7, 147 

Bayend Bivttent (4. #74) 6, 24, 28, 129 

Bedil, Mirza ‘Abdulgadir (4. 1721) 103 

egrd = Mahmod 

Benares &, 44, 153 








14K, ASK, 152, 164, 165 
$93, 204, 214, 216, 21 
Bengali 48-80, 29%, 116, 121, 
307, 245 

Berar $$ 

Bergson, Menci (IRSI1981) 224, 226 
Werner, Prangols (4. 1688) 103 
Besant, Annie (1847-1993) 216 

Bhakkar 14, 197 

Bhagirathi tiver 164 
Bhambhore (Sind) $, 106, 142 
Bharat 245 
Whatinda, Distr. Pavia 4 
‘hic Shah (Sind) 12%, 143 
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‘Bhitat — sAbdullact 

Bhopal 157, 189, 202, 207, 208, 227 
‘Brbr Nahean (Kalai) 129 

BBbI Pakdaman (Multan) 129 





[Bib Pakdamanga (Lahore) 8, 129 
Bidar 52, $4, 58, 58, 60. 
Bihar 3, 9, 16, 19, 33, 34, 48-50, 76, 120, 





124, 138, 168 

Bihart = Mubibbuttah 

Wapur $5.61, 64, 70. $7,108, 126,139, 
1 

AYapary ~~ *Ainudan 

Bijnaur 190 

Bilgramm 166, 

Bilgramt suyyids 214; 54 Arse Husain 

Al-Biran, Abo Raiban (8. 1044) 4, 6, 7 

Biscam 6 

Bohra 71, 72, 74, 204; Da’ads, 1, 72, 21%: 
Sulaimant, Th, 72, 203; Sunn, 6%, 71s 
Muhdibaghwala, 21 

Bombay 64, 66, 72. 103, 1 
172, 202, 206, 213215, 24), 244 

Boutros, Felix (17961863) 18S 

Brahma 75 

Brahmans) 4, $, 22, 44, 45, 47, $0, $3, 58. 
(68, 82, 112, 13, 164, 

Brahman = Chandarbhan 

Brahui 146, 229 

Bretwt — Abmad Shahid 

Britain 242. S. Kingland 

Wriish 15, 66, 109, 139, 16ate, 
YTD, 184, KS, 187 IVT, 196-198, 302, 
207, 214, 216.214, 220221, 226, 285: 
29, 241, 244 

British East india Company 4, 100, 108, 
119, 164, 165, 167, 171, 172 177-17H, Ua, 
1N6, 19, 190 

Bo ‘AN Qalandar (4. 1323) 64, 124 137 

Botser, Martin (1R7E1965) 295 

Buddha 126, 286; Buddhists 4, 5. 4, 138, 
14, 236 

Boghr’ Khan yon of Halban id, after 12%) 
116 

‘Buhlol, (Shatkiy Pha) fevec. 1538) 7 

‘Buhlol Lodi (ruled £451-1489) 37 

Bukhara 1, 27, 33 

Bukhar, Muhammad b. fsa’ (d. 870) 1S 

Wuknart sayyids 69, 146. S.a. Jataluddin 

Bulbul Shah, Sharafuddin (Kashmir, eatly 
Han ey 48 

“Bullne Shab (Qasr, 16HOI7SN 148, 
147 

ure (Sind) 





wh 

















cs 
142, 170, 





Borhanpar, 31, 62, 66, 69, 73, 79, 94, 95, 
103, 104, 139, 142, 170. 

Burhanpart — “Abdullant: “Abdulwabhab: 
Nuzamuddin 

‘Burhanudin Gharib, Chistit (4. 1340) 31, 
6 


Burhanuddin Janam, Chishet (4, afer 1597) 
9, 60 

Burhtouddin of Kalpl (d. 1563) 43, 139 

Burhdauddin Mabmod 131 

Bushamuddin, Nigamahah (ruled 1809-1883), 
ss 

Burhamuddin IE Nizdmahah (a. 1998) 57 

Burhanaddin — Quits "Alam 

Worma 208 

Wayir, Sharafuddin Muhammad (d, 1298) 
15, 47 

wxar (aksar) (hatte of, 1763) SZ 

Hiururg b, Shaiya (d. after 953) $ 





Cairo 20, 21, 69, 203 
Calcutta 164, 177, 179, 18.1 
M4 

Cambay 14, 65, 68, 70, 71 
Cambritge 221, 29 
Carmatians 6, 7, 
Camatic 62, 64, 6 

17K, 147 

Catherine of Braganza (1638-1908) 108 
Cawnpore (Kanptr) 136, I 
Central Asiain) $2, 44, 75, 90, 98, 103, 230 
Ceylon (Sarandip) 166 

Chagatay — Turkish 

Chaitanya (4. 1833) 49 

‘Chak dynasty in Kashmir (L540-18H6) 46, 47 





217, 












‘Chand Bibi of Abmadnagar (assass. 1600) 
55, 56 

‘Chand Minar, Davlatabod $4, 106 

‘Chandabhai (Bohora saint) 72 

‘Chandarbhan Brahman (1582-1661) 100 

‘Charles 11 of Britain (raked 1460-1685) 105 

‘Charminar, Hyderabad 61 

Chena 134, 212 

China 11. 

Chiragh — Shah Chiragh 

‘Chirtgh-| Defiht, Nastrdain, Chishur (4. 1386) 
19, 21, 29, 31, 33, 4, 52 








AI, 48, 52 $3, 49, 66, 73, 16, 95, 97, 98, 
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121, 124, 128, T4147, 183, 160, 209, 210, 
2 
Chithti = ‘Abduerahmar, Khab Mubam- 





Chittagong 49, 107, 129, 138 

9, 10, $7, 64, 80, $9, 100. 104 
ATK, URL, 12, 191-198, 205, 206, 212, 
221; Christianity 86, 191, 208, 229, 234 
Chunar 78, 127 

Glive, Lord (17251774) 164 

‘Congress, Indian National 197, 208%, 210, 
213, 214, 217, 221, 222, 235, 239, 261-247 

Constantinople 80. S. Istanbul 











‘Coromandel coast 107 
Cousens, M. (4. 1934) $8 
Cow Protection Society 216 





Curzon, Lord (1899-1925) 21 
Cutch 66, 70, 74 





‘Date, Saltmat ‘AN (}803-1875) 177 

‘Dacca (D'haka) 49, 195, 216, 244; Daven 
College, 19% 

‘Dado (Sind) 107 

[Dagh, Nawwab Mirza Khan (1831-1905) 188 

Dahir of Sind (killed 711) 4 

Daibul (Sind) $ 

Dak'hal Urdu 57, 59-61, 168 

adhDamamimt, Badraddin (d. 1424) 52, 67 

Daman 197 

Damascus 4, 23, 203 

Daniyal. son Of Salim Jahangir (d. 3605) 

Dar abemuyannifia (ASeamgath) 204 

[Dir asteshif® (Medina) 153 

‘Daca Shikoh, son of Shahjahan (161%-exce. 
1659) 2, 89, M101, 103, 104, 130, 134, 
143, 143 

Dard, Khwaja Mir (1721-1785) 154, 155, 158, 
161-163, 181, 483, 190, 206, 208 

‘Darwin, Charles (18091882) 208, 204% 

Data Ganj Bakbsh_ — Hujwirt 

DaP0d (Bohora dart, mid 15th ety.) TH 

Da?od, Maulana (4. after 1370) 

Diahnd, Shaikh, Qadir (16th ty.) 

Darnd Khair, Baba (d. 1586) 47 

Dandpoira clan (Sind) 17) 

Daula = Shah Daula 

Daulatsbad 20, 31, 52, $4, 95, 106, 117 
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Davlarahsat, Shiabuddtn (4. 1445) 40 

‘Dawwant, Jalaluddin (d. 1501) 67" 

Deccan 17, 1K, 20, 31, 29,41, 43, 44, 51-62, 
16, 77. 79, 88, 95, 97, 102, 104, 111, 125, 
151, 164, 165, 167-170, 176 

Defence Mosque, Karachi 108 

de Giocje, Michael (1836-1909) 17* 

Delhi 1, 915, 18-20, 23-25, 28, 30, 31, 33, 
Mi 37, eal, a5, 48, 51-83, OF, 6, 6S, 67, 
75, TAB. AS, 94, 95, 1006102, 104, 1065 
108, 117, 120, 123, 126, 128, 197, 139, 131 
1S4, 158-165, 169-176, I8OIK2, 1K5-190, 
199, 200, 206.210, 213, 214, 219, 222, 290, 
295, 237, 204, 245, 247; DelhisLalkon, 10; 
Dethi College, 184, 145, 209; Delhi Sultar 
ate, 1, 12, 16, 19 

Deobaind 15, 42, 304, 200-211, 218, 228, 295. 
207, 202, 243 

Deogir 20, $1. 8. Doulavahad 

‘Dera Ghat Kan 73 

Deva Raya 58° 

[Dewa Sharif (UP) 42, 128 

Dhahabiyya Kubrawiyya 44 

Dilswar Khan Ghort, frovernor of Malwa 
1390, ruler 1401-1406) 39 

Dw 239 

Dw @ 

‘Dont Muasnmad (after 1580) 77 

Dow, Alexander (4. 1779) 178 

Dravan (Sind) 148 

Dodia Minn, Mubammad Mubwin (1NI9% 
1862) 180 

Daghist = Haidar 

Dover, Albrecht (1471-1528) $9 

Durrant = Anmad Abdatt 

Dutch 105 








Eaton, Richard M. 59 

Edinburgh 196 

Egypt 17, 23, 37, 39, 66, 6, 70, 103, 125%, 
164, 198, 297, 219; Egyption, 22, 67 

England $79, 191, 202, 222, 223, 230, 232; 
English $8, 101, 178, 184, 187, 191-193, 196, 
197, 199, 204-206, 209, 217, 223, 225 

Enver Pasha (1861-1922) 218 

Europe Kt, 185, 199, 212, 214, 219, 231, 
222; Europeans, 68. 75, 89, 93, 100, 105, 
165, 167, 174, 181, 187, 188, 190, 199, 225, 
229, 230, 239 














Faizabad 132, 173, 174 
‘Faia FayyAet (1547-1595) 43, 65, R184, 90) 
Faizutlan (Robilla chief) 174 
























Faiaullah, Shaikh (Bengal, d. after 1575) 49 

Fakbe-i Mudabbir (131 ety.) 9 

Fakhruddin, Sultan of Sonargaon (ruled 
1338-1339) 48 

Fakiyruddin ‘AM Abmad (4. 1976) 246 

Fakhruddim ac-Razt (1207) 101 

Fant = Mubsin 

Farah (Rhorassan) 42 

Farwitiyya 179-181 

ard Fagir (Punjab, d. $790) 140 

Farghana 24, 25 

Farhad 197 

Fartd, Khwaja (Multan, 9845-1901) 145 

Farid thant, Chishti (16th ety.) 148 

Farid Bukhart (16th cty.) 91 

Variduddin Ganji Shakar (d. 1265) 16, 28: 
2K, A, HO, 97, 9, 146, 16 

Farrukhabad 131 

kbslyar, Mubyhuklin, Moghul Emperor 

(ruled 17181719) 180 

arogis of Asir (a. 1382-1600) 66 

Fatehpar Sikrs 79, 80, 127, 131 

Fatty “AH Shah Qajar (171-1834) 17 

Fath Khan b Mubammad I= Mabmod 
Shah Begra 

aims, Mubammad's daughter (4. 632-3) 
46, 74, 120, 123, 125 

‘Fatimid dynasty (rude in Egypt 9651171) 6, 
70.1 

Foust 324 

Fazl-i Haga Kbairabadr, Mautwr, Chishtt 
(1797-1963) 186, 188 

Fazli Imam Kaira, Mutt (&. 1829) 186 

Fastultaga Shine Bengal (3, 1962) 240 

Vadlur Rabinan 246 

Feroe Shah Bahman, Tajudkbn (rule 1397. 
1423) 

-Feroe Shah Tughlug, Sultan of Dethi (ruled 
1AS1-13KH) 20-33, 29, 33, 39, 34, 37, 40, 

48, 73, 135, 139; Feroushahiyya madrava, 22 

Firangt Mahal, Lucknow 15, 96, 108, 172, 
173,219, 220 

Firangs 64; s. Europeans 

Firdausivya order 33 

Firishia, Muhammad Qasim >. Hindashan 

Ud, 1624) 45, $6.58 

Firazabadt, Najmmouidin (4. 1414) 22° 

Fletcher, Jorph 93 

Fort St. George, Madray 167 

Fort William, Cakcusca 178 

France 168, 217, 227 

ch VOB, 108, 165468, 172 A 

‘Fyzee (Faizt) Ayal A.A 214, 247 
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Frgee Matai (Fait Rabamtn) (4, 1964) 


(Cabrel, archangel 99,122, 150,162; 194 


‘Gada’, Shab (16th ety.) 77 

Gandhi, Mohandas Karamchand (1869-1948) 
25, 208, 221, 22, 244, 247; Fronticr 
‘Gandhi ~ “Abdulghatfay Khin 

Gant, Raja (d. 1448) 41, 48, 49 

Ganges 137; Gangetic plains 8 

Gangoh ai 

Gangoht_ — ‘Abdalquddos; Rashid Abad 

Gan} ubéiley “Aint 

Garcin de Tay, J. 1 
1S, 189, 

Garde pire, Mulkan 146 

‘Gaubar = Muhammad “AN 

Gaur 49, 107 

‘Genghis Khan (4. 1228) 11 

German 176", 181, 223, 238230; Germany 
202, 204, 223, 223 

Gevodarne Bandanawaz, Sayyid Muhammad 
Hosaien (0. 1423) 31, 41, $3.54, 122%, 169, 

‘Ghadwr Khumnen 119 

‘Ghalib, MirzA Avadullah (1797-1869) 128, 
16, 188, 199, 207 

Ghana’ — Ya'qob Sarft 

Ghamimar Kunjahi (8. 1685) 103 

Ghauth Gwalkort, Mubamumad (. 1962) 70, 
78, 79, 423, 127, 143 

Ghaught = Mubammad 

Ghazi Mian — Salar Mas‘od 

‘Ghsapor 191 

Ghaaiuddin Jang (father of Niednvulmulky 
1st 

‘Ohdauddtn Haidar, Nawwab of Oudh 1814, 
‘hing U819-1837) 175 

‘Ghasauddin ‘Imaduimath (2. 1800) 15t 

Ghaand 1, 6. M; Ghaznawid, ® 

GhazaaR, AdG Hamid (d. 11) 70, 103, 
157, 166, 203, 208%, 225, 234 

Ghaavatt, Anmad (4.1126) $3 

Ghitzat Pathans. 3? 

Ghiyaihuddtin Shah of Madura (ruled 1339- 
14d) 63 

Ghiyathodin A'gam Shah of Bengal (ruled 
1398-1400) 48 

Ghiyaihudadin Khalit b Mahmod of Malwa 
‘ruled 1469-1501) 40 

‘Ghisathuddin Tughlug, king of Delhi (ruled 
1320-1325) 19, 77 

hon = Muizzudain 


(1704197) AR, 
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Ghorids (ia Unda 1171-1206) 8,9, 11.65, 195 

Ghulam Abmad, Sayyid (Cormatic, late 18th 
sty.) 158%, 108" 

Ghulam Abmad, Mirza (4. 1908) 196, 208, 
2213 

Ghulam Ghauth Khan tahadur, Nawwad of 
Cad 155) 7 

Ghulam Qadir Rohills foxes. 1749) EZ 

Gidomal, Diwan (Kalbora court, mid 1th 
ety.) 126 

Gibb, Sir Hamilton A. R. (4. 1971) 232 

‘Giant = ‘Abdulgadie, Nizawdin 

‘Girho, “Abdurrabim (hited 1778) 14S 

Girnar 6k 

Goa $7, 60 

Goethe, Jobann Wolfgang von (17491892) 
223, 225, 227 

Gol Gunbad, Hijapue $8 

Gokdviner, Ignaz (1850-1921) 1 

Golkonda 43, $6, 6062, 100, 104, 125, 166 

Goraknath 42° 

Gosain Jadrup of Ujjain (early 17 ety.) 8 

Govind Singh, tenth Gurw (assass. 1708) 150. 

Greek 264; philovophy, science 7, 83, 181 

Gujarat 14, 99, 40, 43, $1, $2, $8, 63.70, 72- 
74, 76,79, 119, 137, 199, 140, 172; Giana, 
20, 42, 70, 72, 86 

Gujrar (Punjab) 132 

Gulbadan, Habur's daughter (1523-1608) 78, 
6 

Gulbarga $1, $2, $4, 122%, 128 

Gubhan, Shah Sa'dutish, 
(4.1728) 185 

Gupti river 40 

Gurgan 7 

Gurrouk'hi script 145 

Gwalior (Gwality) 9, 78, 90, 91, 108 

Gvalion = Ghawth, 














Nagxhband 


Habba Kparon, wife of Yasuf Psdshah of 
Kashmir (late 16th ety.) 47 

Habib, Professor Mohammad 23 

Hadramaut $4, 70 

Hafig, Mubimmad Shamsuddtn ‘of Shira 
(4.1389) $1, 123, 171, 203, 228 

Hafig Kamat Khan, Rohilla (killed 1774) 
173, 174 

Haft "ANfa: "the seven chaste women’, 
(Thatta) 129 

Haidar ‘Ai of Mysore (4. 1792) 166, 167 

Haidar ‘Air Faizabadi, Maulana 176 

Haidar Daghiat, Mirza (1500-1851) 46 

Haidarts 34,53 
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abttajal b. Yosuf (ca, 661-714) 3, 63 

Mala (Sind) 90, 142 

ali, Anat Husain (1837-1914) 1, 198200, 
205, 225, 224, 227, 247 

ab Halta), Huwin &. Manyor (exee. 922) 6 
35, 65, 101, 126, 140", 149, 186, 191, 203, 
27, ME 

Hamadan 6 

Hamadhant ~ “Ainvlqudat; “AN; Vasu 

Mamiduddin Auliyt of Kancht (17th sty.) 





Suhraward 
4d. 1244) 32 

Hamuiduddin Nagaurt, Saft, Chishtt (Q. 1276) 
24, 30,133 

Hamdullah Kian of Bhopal 208" 

Hamza b. *Abdalrmuttalib tslain, Uhud 626) 
ms 

Hamza — Makhdom Hamea 

Hanawar 63 

Hans 25 

Wanswt = Jamatudain 

Hanuman 143 

Hardy, Peser 9. 220 

‘l-Harnt, Abo Mobanunad al-Qasim fd. 1122) 
15,28 

Mayan ‘AN b. Abt Talib (4, probably 669) 
120, 124, 127, 155, 157% Hasan sayyil 182 

Hasan Abmad Madani of Deoband 228, 24) 

Hasan ‘als ghikriti-salam (ruled 1162-1168) 
n 

Hasan AN Afanai (@. after 1900) 201 

Hasan ‘AU Shan Agha Khir 1 (d. ¥881) 17H 

Hasan Babri, Malik — Abmad Nigimsbih 
(ruled 1490-1509) $8 

Hasan Gango, ruled ax ‘AlaNiddin Hasan 
Bahman Shah (1347-135K) 51 

Hasan Kabiruddin, Par (15th ty.) 7 

Masan Nizar (13H cty.) 8 

Hasan Nizam, Khwaja (0, 1955) 221, 

Mosan-i Sabbah (d, 1124) 72, 241 

Hasan Sie Dihlawi, Chishtt (@. 132K) 16, 
18,29 

Hasan Tel (Lahore, n.d.) 13 

Hisshim Shih (Descan, 18th ety.) 61 

Masrat Moho (1875-1951) 217 

Hastings, Warren (1732-1818) 192, 165, 177 

Hathayoea 42, 79, 107 

Maue Khas (Delhi) 22 

Maya an-Nor, Shaikh, Qadir (BBIakOr, ca. 
Ish ty.) 134 

Hazrat} A‘la — Abdullah Shatgord 

Hegel, GW, F.(d, 1831) 7 4 
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Hifgurrabman Sihrwart 242 

Hindal, abur’s son (1519-1551) 78 

Hindi 28, 37, 40, 42,43, 52, 53, 77°, 79, 94, 
139, 197, 198 

Hindustani 185, 5. Urdw 

Hippocrates 167 

Hiri, 142 

Holroyd, Colonel 199 

‘Hommel, Vriedrich (1854-1936) 223 

Moouhly 98; — College 204 

Morovita, Joseph (d. 1981) 106, 199 
Hujwair, ‘Alb. ‘Uthmmar al Jullaby Daca Gan) 
Bakhsh (d, ca. 1071) 8, 23, 129 
Humayan, son of Babur, Moghul Emperor 
(ruled 159061599, 1855-1586). 69, 75-78, 
133 

Hlngo (o9, 1217-1265) 13, 1 

Hiner, WW, (a. 1908) 
12 

Hunea 72, 68 

Hore 182, 241 
Murra, queen of Yemen ety Th 
Musain b. “AR, (lain in Kerbela 680) 120, 
124, 125, 127, 157, 175-177 

Husain ‘Alt Kan, Sayyid of Barha (assass. 
172) 150 

Hosain Bilgrasnt ‘Imad al-Muth, Sayyid (1851- 
19) 26 

Husain Shah Sharal (ruled 1458-1505) 37 
Musainy Brahmans 24 
Hosaint dalan (Decca) \68 
‘Husain Shah of Bengal = ‘Ala’ wddin Husain 
Husain Shabt period in Bengal 49 
‘Hashang of Malwa, Alp Khao yon of Dilawar 
(ruled 1406-1435) 23, 39 

_ Hydart, (Haidar) Sir Akbar (d, 1948) 214 

Hyderabad/Deccan 61, 72,151, 165-167, 








178, THO, 989, 184, 





Heidelberg 223 

‘Hemu, Suri general 78 

Herat 37, 172, 190 
Hibatullan, Bohora da'r (4. after 1768) 71 








‘SAbadatkhana (Farebpae Siket) #0, #1 
on ‘Arabl, Mutytuddin (d. 1240) 23, 30, 
AL, 42, 44, $3, 67, BB, 91, 99, 98, 96, 98, 99, 
138, 162, 173, 210, 229, 230 
"Tho Bajja, Aba Bakr Muhammad (Avempace, 
4. 1138) 205 
‘Ton Hacio(a, Mubasunad p. "Abdullah (1304- 
1377) 19, 48, 63, 64, 66 
bn al-Farig, “Umar (d, 1235) 23, 44 
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fhe al-Farra — Baghawt 

{bn Hajar al-'Asqaltit, Ahmad b. AN (1772- 
19) 4 

Abn Hajar a-Haithamt axbShaf, Ahmad 
(0508.1567) 47 

Tho -Haugal, Aba'l-Qasim — Mubarmmad 
(a. after 97) 

‘bn Khalligan, Ahmad b. Mubammad (1211- 
1282) 68, 128 

{hn Khurdadbtih, Aba'-Qasim *Ubaidullsh 
(dca. 912) $ 

Hho Malik. Jamiluddin Muhammad (1203+ 
174) 15, 40 

bn Mishawaih, ADO "AN Abmad (d. 1030) 
193 

Yon Kuihd, Aba" Wald Muhammad (Aver 
Foe) (112661198) 208 

{bn Sa'ad, “Abstul'azte (H880:1983) 25 

Norah (Abraham) 4* 

raion b. Adbaun (A. after 770) 103 

Norah | ‘Adilshah (ruled 1535-1587) $6 

oeahin 11 ‘Adilshay (ruled 1580-1626) 56-40 

peat Lot of Dethi (rated 1517-1526) 3 

Doran Quibshah (ruled 1850-15H0) 60 

Yorahim Rauza, Bijapur 3K 

Mrahtin Shah Shargt of Jaunpar (ruled 1401 
1440) 40, 41, 4, 49 

alldrist, ash-Sharif (1100-1166). $ 

hs, Kamaluddin Abo Fale (Mth ety.) 94 

By. sAgaingai i. 1388) 13,19 

‘am, Shaikh) Muhammad (4. 1979) 12 

iene ‘Shayeste 12 

Hruteish, king of Dethi (ruled 1210-1236) 
1012, 14, 15, 21, 24, 32, 47 

{yas Mauland, Chishts Sabirr (1885-1964) 
236, 237 

Hiya Shah of Bengal, Hajj (ruled 142-1357) 
* 








“Imadshant dynasty of Berar (ca, 1490-1574) 
38 

“Imadulmutk of Berar (8. ca 1490) 55 

“imaduimutk —~ Ghaztuddin: Husain 

{mim Shab of Pirana (J. 1512) 73 

Imd3d Allah, Hajj, Chishtt Sabie (1815-1899) 
209, 210 

ImeO{!, Maulana Taj Muhammad (4. 1929) 
26 


Imambakhsh Sahba’s, Maulana (F, mid 19h 
ery.) 18S 

tt, Mian Shah ~ ‘Inayarullah Rizwi Qadiri 
(after 1700) 142 

“inayat Qaditt, Shah (Punjab, ca. 1700) 143 

“tnayat Shahid, Shah (1685-1718) 170, 171 
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Indira Gandhi 
Indonesia 70 

Indes 73 

Indus 46, 9, 11, 20, 34, 36, 66, 68, 76, 57, 
4, 131, 135, 197, 14, 146, 148, 170, 171 





Jabal, Javid 227 

Iqbal, Sir Mubammad (1877-1998) 42, 45, 
69, 91, 98, 99, 101, 10, 112, 138, 153, 156, 
154, 159, 164, 164, 169, 179, 181, 186, 198, 
200-206, 208%, 213, 214, 216, 217, 223-235, 
238, 239, 242-247 

an, 11, 29, 33, 37, 40, 4b, A, 3, 61, 65, 
69, 74, 77, 79, NO, BA, 89, 104, 124, 1 
19}, 171, 225; Iranian, #2, 43, 151 

Iraq, Iraqi 5, $0, 106 

“Hraqh. Fakbroddin (4, 1289) 32, 99, 9 

“tragl — Shamsuddin 

“Isa ihn Maryam 3; $. Jesus 

‘Igtant (d. after 1380) 11, 16%, $1 

Isfahan 61 











Iahragr school #3 
Ishwara 74 

Iskandar Lodi (ruled 1489-1517) 37, 34, 50, 
7, 1aS 

Iskandar Mirza, (Governor General of 


Pakistan 1955, President 19561958) 214, 
Soa, Sikandar 

slams Sha SOrt (ruled 1448-1453) 48, 76 

Islamabad 134 

smd Fo Iran (ruled 1901-1934) 77 

smna°H ‘Adilshah (ruled 1410-1838) $6 

Jsma%t Mukh, Nasiruddin ruled as toma" 
Shah in the Deccan 146-1147) 51 

Jama’ Stabid, Mubammad, grandson of 
Shah Walfullah ¢17H1-1801) 192184, 186, 
190 

Auma'Mts 6, 17, 68-74, 88, 195, 172, 214, 241, 

‘Carmatians 

amet Inont 224 

IscAf, angel of resurrection 162 

Asakber, Aba Isbag Hatt (mid 
Ci 








ay) 


Istanbul 85, 87, 219; «a. Constantinople 

ation, ttaly $7, 227 

Htimad Khan of Gujarat (4. after 1584) 86 
Ntimaduddaula, Giiydih Deg (d, 1622) 89 


Ja‘far, Mir, Nawab of Bengal (tulad 1757 
1765) 164, 165 

Ja‘far Patani, Sunni Bohora (mid 15th ety.) 
n 

Ja'far ag-Sadiq sixth imam, (4. 765) 124 

Jafar (atfar) Sharif 123 
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Jafar Zaqtall (exes, 1713) 150 

‘iahanara, Shahjabin's daughier (1614-1081) 
‘98, 100, 10. 128, 130° 

Jahandar’ Shah, Moghul Emperor (ruled 
17121713) 130 

Jahangir, Salim, Moghul Emperor (ruled 
1405-1627) 40, 5H, 79, BO, HH, HY, 1, 9S, 
97. 130, 135" 

Jains 39, 68, 67 

Jaipur 43 

Ja’, Malik Mubammad, Chishil (d, after: 
1370) 43, 199 

Jalat-dervsher 33, 136 . 

Jalaluddin of Bengal, son of Ganesh (ruled 
14intay) 49 

Jalaluddin Absan, Sharif (Madura, a. 1339) 
o 

Jalaluddin Fevoe Khali 
‘ruled 12901296) 16, 17 

Jalaluddin Husain Makidam-i jabniyan 
Jahangasht, Subrawand (1308-1385) 33, 
49, 6, 136, 207 

Jalatoddin Surk)) ukbart,  Subrawardt: 
a, 4292). 38, 122, 191, 197 

Jalalodatin Tabvtzt, Subraward (ds 1284) 1, 
33,47, 139 

Jallansala Bagh (Amnitsary 28 

Jallandhar #7 


ing of Delhi 











Jam of Sind 33 


i, founded 1941 238, 239, 

1 { 

Jamal hain, Bibi (a, after 1639) 98 

Jamal Kanboh, Hamid (d, 1895) 37, 38, 77 

Jamalvddin Hanswt, Chishtt (4. 1261) 27 

Jamaluddin = Afghant 

Jaman Charan (Sind, a. 1798) 122 

Jamt, Mola “Abdurrabyman (d, 1492) 47, 169) 

Jamia lia (jAmi'a muitiyya), Founded 1920. 
2 

Jamme and Kashmir 240 

Jasn'iyat alulama-yi Hind 211, 218-220, 
222, 233,43 

Jam‘iyat al-ulama-yi Pakistan 243 

Jamshed 103 . 

Janjanin —~ Mazhar 

Janullah, Mir Jan Mubammad Rizw, Subras 
ward (d. 1754) 174 


Jaraliay — Masa 
Ja 12 
Jaunpur 37, 9942, 48, 90, 75, 107, 172. 


= *Abdurasid; Karamat ‘Al 
‘Mahmad 
Jerusalem 37, 226 | 
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Jesus 205, 206, 212 

Jesuits 33, 86 

Jems 4, 9, 10, 64, 100, 101, 136, 193 

Shang (Punjab) 14, 142, 146 

Jhelum 76, 101 

Jhok (Sind) 128, 170 

Aitwagahs’ innanmain (Makte Milt) 127 

Jionah (ina), Muhammad “AB, Quaid 
Weam (q2%id) (INTIS) 21S, 248, 222, 
223, 226, 227, 233, 241,245 

JW Jn, ‘Al Muhammad (4.1513) 67 
Jiwan = Molin Jiwan 

Jones, Six William (1746-1794) 178 

Joseph 192 

‘Josh Malihabadt (b. 1894) 241 

Jumna 102%, 137 

Junagarh 65, 68 

Junaid, AbO-Qasim (4. 910) 2% 

Aunaidt, Sieajuddn, Shaikh (M. ab. 1340) $1 
Junaid sisi (Gulbarga) 123% 


Ka'ba 21, 101, 169, 228, 294 
Kabir (probably lave 15th ety.) 38, 39; 
Kabuepanthis 39 
Kabul 218, 229, 235 
Karar, Malik (1316) 
Kaiqubad son of Bughra Kian (ruled 1287- 
1290) 16 
Kain 129 
Kalhora dynasty of Sind (17081 
170, 171 
Kathora — Adorn: Sarfaraz 
Katikut 64, 167 
Kalton, Aba Talib (d. 1685) 97 
Kaliemullah, Pir, Chivhet Nietrar (1680-1729) 
1 
Kallakahar (Salt Range, Punjab) 97°, 129 
Kamran Mirza, son of Rabur (blinded 1353) 
i 
Kanchi 103 
Karachi 65, 108, 
215, 218, 248 
Karamar ‘AN Jounpaet, Maulana (1873) 
st, 208 
Karnal" — Muarak Shab 
Karina Pantpart, Mauist (19th ety.) E85 
Karnal 137, 151 
Kashmir 43-47, 68. 72, 83, 98, 101, 108, 112, 
7242, 226, 240, 246; Kashnirs 114, 223 
thiawar 7, 68, 122 





) 126, 


129, 134, 201, 202, 
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Kerbela $8, 61, 120. 125, 127, 191, 146-148, 
153, 161, 175. 176 

erik, Tilly late 18th ety.) 174 

Kbaibar 7 

dairabad 138°, 210; Khairabady — Pants 
‘Haga: Faz imam 

‘Kbsirpur Miry 17) 

Khaksar (Founded 1931) 239, 240, 243 

Whaksar-dervishes 33 

Khalifa ‘Abdulhakim (4.1959) 246 

bali l-Kuru, Nagshtand 203 

Khalid, Detiey “231° 

halitulish son of Shah Ni‘marullsh Kirmani 
(a. 1460) 54 

Khaljr dynasty of Det (1290:4320) 16 

Kbalji = ‘AlPuddia; BakWisr, Jaltloddtn; 
Mubarak 

‘hans jahan Jonah Shah (d, 1387) 22 

Whandesh 6 

Khotak — Khushbat: Shaiaa 

Kbeaja Jahan ~ Sarwar 

hier, Khwaja Zinda Pir 29, 197 

‘ir Khan son of Auda Khai (inde 
1316) 28 





Khoa 73, 74, 214, 218 

Khorasan 28, 42 

Khab Mubammad Chishir (d. 1618) 70 

Khuda Kidmatgar (Founded 1991) 239 

Whuina 49 

‘Khurram, Jahangir’s son -= Shahjahitn 

‘bushial Khan Khastak (d. 1689) 104, 112, 
148 


busrwu, Jahangir’s eldest son (asians, 1622) 
9s 


Kbuseau Khan (ruled 1320) 19 
Khwaia Abrar = "Ubaidullab 
Kbwarim 7; Kbwarizmshan, 
Mankubire (assass, 1231) 11 
Kbwera (Punjab) 107 
Khyber Pass 87, 218 
Kichhawehha (UP) 41, $3, 192 
Kinget (Pwr JO 200) (Sind) 241 
Kirmast = Aubaduddtn; Ni'matullab 
KORE Jiw (1fth cty.) 151" 

Konkan 63, 63, 71, 167; Konkani 7 





Jalaluddin, 








Konya (Anatolia) 23, 34 
Krishak Praja Party, Wengal 240 
Krishna 38, 148 


Kubra, Najmuddin (4. 1220) 23 
Kubrawiyya order 33, 41, 44 
Kagak Kaynarca 219 

Kurkhat 38 
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Labbai 63 
Lahore, 10, 15, 17,23, 75, 80, BS, #9, 95, 

97, 98, 100, 108, 129. 131, TM, 142, 144, 
|. 199, 201, 212, 217, 





Lake, Lord (1744-1808) 172, 182 

Lak’hi Range 240; Lab*hiani sayyids 241 

Lak’hnauth 10, 19 47, 48 

Lakshman, Rama’s brother 136 

Lakshmi 74 

Lal Das, Baba (mid 170h ety.) 9% 

Lal Qii'e (Red For), Delhi 96 

Lal Shahbas Qalandar (d. after 1267) 34, 
35, 116, 146 

Lalla of Kashaie (late 14th ety.) 44-46 

Lambeick, HT. 241 

Langan Shaik} of Multan (ruled 1443-1824) 
0 


Larkana (Sind) 

abla 157 

Latin 100, 216 

Lawrence, Bruce B. 26 

Lenin, Wladimir Mjitsch (1870-1924) 232 
LLingat ‘Alt Khan (assass. 1950) 245 
Lineke, Paul 176° 

Lodt dynasty of Dethi (1451-1826) 25, 
42, 75, 18, 172 

Lod! — Bublal; Hbrahten; Iskandar 
Loh Langar Shah (saint in Bangalore) 134 

Lohanas in Sind 73 

London 205, 217, 214, 226, 227, 233 

Louls XVI of France (ruled 1774exce. 1793) 
168 

Lucknow (Lak'Wnau) 15, 103, 115, 117, 126, 
WOK, 452, 172177, 182, 185, 187, 200, 202, 
204, 210, 240; - Pact 218 

Lud?hiaow 121 

Lunwart (Sind) 145 
Lutfuttah Qadir (170 ety.) 
Lytton, Lord (KB, viceroy 18761880) 193 


126, 220 








Mu’ont — Mubammad-Quit Quibshan 
Mu'bar = Malabar 

Macauley, Thomas B. (1800-1859) 17% 
Macht Bhawan, Lucknow 173 

Madagascar 204 

Madani, “AB'b. Mubormmad (752-ca. 80) 4 
Madar ~ Zinda Shah Madar 

Madart dervishes 136 

Mad’ho Lat Musain, Qadri (d. 1593) 142 
Madras 125, 167, 173. 187, 214, 228 
Madrid 237 
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Madura 3, 20, 61 

Maghribt — Atumad Katto 

Magians 4, 236; s. Zovoastrians 

Mababbat Khan Rohitla (4, after 1811) 178" 1 

Mahadeo 74 

Mahbat1 subhant — ‘Abdulgadie Giant 

Maha’im, “AlaPaddin (4. 1491) 67 

Mahdt of Jaunpur 42, 35, 68, 94, 142, 212) 
». Mubaunmad Kazim 

Mahdawis 43, $5, 69, 76, 85, 87, 118, 139 

abMabfna (Sind) $ 

Mahmod of Ghazna (ruled 9991030) 6, 7, 
9, 8, 44, 65, 135 

Mahmod 111 Ghiyathuddin of Bengal (ruled 
1535-1538) 50 

Mahmod 1 of Gujarat (asia. 1337) 68 

Mabmnod INL of Gujarat (ruled 1337 ~ axnas 
ssa) 43 ' 

Mahmod Beers of Gujarat, AbA"HVath 
A, 1486, ruled 148961511) 42, 67-70, 79 

Mahmod son of Ibeahim Shah of Jaunpur 
(ruled 1436-1487) 40 

Mahinad halt of Malwa (ruled 1436-1400) 
” 





Mahmod Hf Tughlug, Nasiraddin (ruled 134 
1413) 22,39 t 

Mahnod of Delhi — Nayiruddin 

Maheod Farogi Jaunport, Molla (d. 1652) © 
95,96 

Mahinod Gawan “Imaduddin 
$2, 54, 55 : 

Mahinod al-Masan Shaikh al-Hind (1NSt~ 
1920) |. 20%, 220, 223, 228 

Mahmod Kisishdahan, Chishti (4. 1617) 59 

Mahmodabsd (Gujarat) 68 } 

Mabrok iba Rayik (9th ety.) 5 

‘Mai Sapuran 129 i 

Majnon 187 

Makanpar 136 

Makbdom Pagih (14th ety,, Bombay) 131 

Makhdom Hamza, Rishi (1494-1576) 47 

Makbdam- jananiyaa = — Jalaluddin 

Makhdom Mubammad Hashim of Thatta, — 
Nagihbandt (a. 1761) 145, 171 

Makbdam Nob of Hala, Subrawardi (d. 1590) — 
w, 12 

Makhdom —ulmulk — "Abdullah of 
‘Sultanpar, Sharafuddin ' 

Makit Hi (Sind) 68, 127, 128, 131 

Makran 3, 107 

Malabar 63, 64, 167, 221 : 

Malaya 123°, 204 

‘Malayalam 63 





wane 14K) 
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Malik ibn Anas (4. 795) 154 

Malta 218, 220 

Malwa 18, 23, 39, 40, 66 

‘Mamiaks of Egypt (12801517) 68, 125%, 219 

‘Mamiak ‘Als, Maulana (d. 1850) 184, 209 

Man Singh, Raja of Amber (4. after 1607) 
50, 83, 87 

Manae group 198 

Mandu 39, 40, 107, 137 

Manert — Sharafusktin 

Mangalore 63 

Mangho Pir 129 

Mani (eree. 274) 77 

Manyor = Halla) 

Manyara (Sind) 5, 6 

Manj0rt (organization of carvers) 241 

Manto, 1. H. (4. 1985) 120 

Mapillah (Moplab) 63, 64, 107, 221, 

Maravhas $8, 104, 151, 182, 139, 163, 167- 
170, 172, 174, 181, 216 

‘abMarghindnt, Burhtnuddin (4. 1197) 15 

‘Maru 140 

‘Mashriqh, Muhammad “Inayatullah khan 
{U8ER:1963) 239, 240 

Massignon, Louis (1848-1962) 227 

‘Mas‘od Bakk (exec. 1247) 30, $3 

Mas‘ad iba thutmish, *Ats/uddia (ruled 
1242-1246) 12 

Max‘od ibn Sa‘dj Salman (1046-ca, 1191) & 

Mas‘0d}, Abo’t-Hasan “AIL (d, ea, 986) 5 











Maudie,» Maulina Aba'i’AIN (1903-1979) 
92, 219, 237, 298, 242, 249 

Mazhar Janjanan (16%awans. 1781) 196, 
158-161, 203, 206; Mazhariyya Shamsiyya 
onder, 161 

McTaggart, Joho M. E. (1866-1925) 229 

Moxca 37, 43, $0, 54, $9, 60, 62, 69, 79, 86, 
94, 95, 107, 119, 126, 141, 153, 164, 166, 
179, 184, 193, 195, 209, 241, 217, 218, 225, 
as 

Medina 4, 37, 62, 119, 126, 141, 153, 169, 
14, 198 

Meer Hanan Al) (Mtr Hasan °AR), Mrs 
(a, after 1892) 192, 175 

Mehrauli 25 

Meerut (Mirath) 187 

Meos 118, 123, 136, Sa Mewatl 

Mephisto 224 

Mesopotnenia 6 

Mewatts 36, 237 
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Mitn Mir, Muhammad ibn Qazi Sa?ingino 
(1550-1636) 89, 97. 98, 100, 134 

‘Mito Shah — SInat 

‘Michael (anget in charge of nourishment) 162 

Miran — Indus 

‘Milton, John (1¢08-1674) 75 

Mina — Shah Mina 

Mina} av-Siray (dca. 1270) 11. 13, 14 

Mir Dimad (4. 1630) 62 

Mir Jumia, Muhammad Sa‘id (4. 1703) 60 

Mir Khord, Muhammad Mubarak Kirmiat 
(a, after 1328) 31 

Mir Mu’min Astarabadt (d, 1625) 61 

Mir Qasim, Mir Ja‘far’s son-in-law (d. after 
1763) 168 

‘Mir Sayyid “AN (d, after 1956). 77 

Mir Tagi Mir (1724-1810) 159, 161 

Miran Muhammad Shah, Suhrawardi (d, 1604) 
0 

MMiranji, Shamsul'ushshag, Chishtt (d, 1499) 
9 

Mirza Angaet (4. ea, 1670) 147 

Moghol (empire, ruler) 14, 38, 39, 42, 48, 47, 
50, 56, 58, 59, 61, 62, 68, , 70, 78-105, 
108, 110, 112, 123, 139, 150-152, 164, 170, 
H71, 179, 275, 18, 18S, 187, 18H, 190, 214, 
29 

Mohmandzai Pathans 87 

Molla Jiwan, Abo Sa'Md (6. 1717) 108 

Molla Shan Badabbsbt (d. 1661) 98, 100 

Mongols 11, 13. 14, 16eIK, 23, 44,219 

Moscow 235 

Moves 37, 144 

Mu'awiya ibn Ab Sufytn (ruled 661-680) 
161 

Marzam = Mahadur Shah 

Mubarak Ghazt, saint of the Sundarbans 131 

Mubarak Ghazoaw!, Noruddin 14 

Muharak Khali of Delhi (ruled 116-1320) 
19 

Mubarak Nagort, Shaikh (4.1993) 43, 81, A2 

‘Mubarakshah son of Kher Khan, Sayyid 
ruled 1421-1433) 26 

Mubarak Shah Karanful of Jaunpur (ruled 
1999-1401) 40 

‘Muhammad the Prophet (d. 632) 2, 17, 42, 
61, 73, 92, 97, 111, 120, 122, 124, 140, 
14, 153, 185, 163, 180, 199, 205, 211, 227, 




















{d. after 1405) 45 
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Muhammad son of Baltstn ¢killed 1285) 16 

Muhammad iba Fazlullah  Burhanpari 
(4. after 1620) 70 

Muhamnad ibn al-Hanafiyya (637-700) 125 

Muhammad son of Sbrahim I ‘Adilshah 
(ruled 1625-1056) $8 

Muhammad ibn al-Quaim (tbexec. 716) 46 

‘Muhammad ‘Abdoh (4. 1908) 203 

Muhammad ‘Abid Husain, Hayjt (late 19h 
ety.) 200 

Muhammad ‘Am, Maulana (d. 1961) 212 

Muhammad ‘Alt ‘Gavhar’, Maun (1K78- 
1901) 217-219, 222, 224, 233 

Muhammad ‘An Wala Jah, Nawab of the 
Carnatic (d. 1795) 167, 179 

Mubammad Amin Uwaisl, Sayyid (a. 1484) 
6 

‘Muhammad Amin — Saadat Khan 

‘Muhammad Ghaughi (d. after 1633) 70 

‘Muhammad Mayar avSind! (d. 1750) 153, 
16 

Muhammad Ishaq, Maulana (1778-1846) 14 

Muhammad fsma‘il — tsa’ Shahid 

Muhammad Ismat ablivkhart al-Lahort 
(d. 1086) 

Muhammad Kagimt, Sayyid, Mahdi of 
Jaunpur (1443-1505) 42, 43, 163. So 
Mabel 

Muhammad Ma'am ibn Ahmad Sirhindt, 
Mir (d. 166K) 94, 160 

Muhammad Mubsin, al-baiit (early 191h cry.) 
16s* 

Muhammad Nanauraw), Mauda (1892-1880) 
209 

Mubammad Nasir *Andalit 

Mubammad Qadt, Shaqtar (late 1Sth <ty.) 
138° 

Mubammad Qasim, AbbOnd of Swat (4. afver 
1713) 

‘Muhammad Rashid, Pir (d. 1817) 241 

Muhammad Shaft, Sir (4, 1992) 242 

Mubaminad Saphir (d. after 1400) 49 

Muhammad Tughlog of Dethi (ruled 1325- 
ASH) 1921, 2931, 51, 63, 66, 117, 130, 
135, 172 

Muhammad of Yazd, Mulla (late 16th <ty.) 
80 

‘Muhammad Zaman of Lunwart(d. 1774) 445 

Muhammad Zubair, Pir, fourth guyyam 

1740) 94, 154 

‘Muhammad Shah ‘Rangtia’, Moghul Emperor 

(ruled 1719-1748) 28, 143, 180, 151, 171 
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Muhammad Shah Aghd Khan 11 (1877~ 
1987) M4, S. Agha Khan 

Muhammad Shah 1 Bahmant (ruled 135%- 
1379) 41, 32 

Muhammad Shah {11 Bahmant (ruled 1463 
14) 4, 60 

Mohammad Shah HI of Gujarat (ruled 1442. 
M451) 39, 67 

‘Mobasmmad-Qult Quybshah (ruled 1580-1612) 
Sh, 60-62 

‘Muhibbullah Alishatadt (d, 1648) 96, 98, 99, 
101 

‘Mubibbullah 

Mobsin Fan 

Nobu mul, Sayyid’ Mahar (18971907) 
198, 199, 216 

‘Mutinuddin Chisel, Khwaja Hasan (3. 1236) 
20, 23-25, 74, #0, 130, 131, 133, 154 

‘Mu’inuddin, Khwaja 245 

‘Moir, William (1819-1908) 191, 206 

Mu'izzuddin Gort (assass. 1206) 9-11, 23, 
» 

Mu'izatyya madras, Ucch 11 

Mujeeb, (Mujib) Muhammad 2, 10, 43, 109, 
212, 29 

Mubhlig, "All Mubammod (d, en. 1600) 147 

Mutan 47, 9 11, 16, 20, 25, 31-33, 38.37, 
72, 7%, 94, 9T, 127, 129, 191, 135, 145, 146, 
170, 171 

Mutkani 128, 146" 

Mumiaz ‘All 200 

‘Mumtaz Mabal, Arjumand Bano (15991631) 
2.98 

Munich 223 

Murad I, Ottoman Sultan (4. 1481) 95 

Murad son of Shahjahin, (exec. 1461) 104 

Marsdabad 132 

Murshid Quit Kian (diwan of Bengal 
1705) 164 

Murshidabsd 137, 166, 214 

Murtaza ar-Zabidt, Sayyid (d. 1798) 166 

Masa Jaruliah (d. 1948) 236 

‘Most Suhagt (1Sih ety.) 67, 137 

Mushiag Husain — Wigar ulinutk 

‘Muslin iba al-Hajiaj (d. $75) 15 

‘Muslim League, founded 1906 208%. 214, 
246, 247, 222, 226, 239, 241-244; Punjab 
M.L,, 225, 244 

Muslims" Conference 240 

Mussolini, Benito (1883-1948) 227 

Magafa~ Mubammad the Prophet 

Mustafa Kemal Atatork (1881-1938) 221, 
us 


Gn alan 108 











ater 
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Mustafabad ~ Jonagarh 

‘Mustajab Kho Bahadar 174% 

abMusta‘l ibn al-Mustansir (ruled in Egypt 
1094-1101) 70; Mustatlians 70, 71. 5. 
Bohora 


alMustansir, Fatimid ruler (ruled 1036: 
1094) 70 

Motahhorsé Garb (1812-1388) 29, 30 

al-Muarries, Aba’tYath Nayir (11481213) 
1s 

‘Muwallih, Sidi (assass, 1295) 16, 77 

Muzaffar Khan, then Shah, of Gujarat (rules 
1OTIAI1) 66 

Muzaffar 11 of Gujarat, "Malm (ruled 1511- 
1826) 69 

Mucaffar Itt of Gujarat (ruled 1961-1973) 43 

Mylapur Distr. Madras 125 

Mysore 43, 164, 166, 167 


Nabiganj (Bengal) 49 

‘Nadbir Husain, Sayyid (4. 1902) 208 

Nadie Shah of Iran (ruled 173661747) 94, 
AM3, 151, 133, 154, 166, 166, 170, 171, 179 

Nadie Shah of Afghanistan (ruled 1930-a3sa00, 
1933) 227 

Nadira Begum (. 1688) 100 

Nadwat ab‘ulama, Lucknow 204, 219 

Nadwt = Sulaiman 

Nayarkot 34 

‘Nagas 181 

Nagaur (Rajasthan) 24, 148 

Nagaurl — Hamiduddin; Mubarak 

Nagpur 71 

Najaf 136 

‘Najouddaula, Rohilla chief (d 1770) 152, 
159, 174 

Najmuddin Qalandar Gnauh addahr 

1, 1482) 39, 137 

Nakbshabl, Zia’uddin (4. 1350) 30 

Nal 197 

Nant = Ma'yam 

Nanak, Guru (14091539) 38, 39 

Nanautawi = Mubainmad 

Napier, Sic Charles (17821883) 174 

Napoleon Bonaparte (1769-1421) 168 


97, 103, 145, 148, 
¥ 190, 
fan-Nigle, "Abbasid caliph (4.1225) 15 
Nasir “Alt Sirhindt (d. 1087) 103 
Nasir Faroal, Raja of Asir (ruled 137% 
1437) 66 
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Nasir Jung son of Ayaf Jah (killed 1750) 
165, 167 

Nisei Khusray (1003-after 1060) 72 

Nivirtyya madrasa, Delhi 13 

Nasiruddin, Maulana (late 14th ety.) 36 

Nasinuddin grandson of Iltutmish, Mabinad 
(ruled 1246-1266) 12, 13, 135 

Nasinaddio Haidar, King of Oudh (rules 1827 
187) 176 

Nasinuddin Tost (d. 1274) 29, 30° 

Naw’ha siddhas 38 





Nawal Kishor, Munshi 210 

Nazrolistam (Nodhrulistam) (1899-1970) 241 
Nazir Ahmad (Nadir Atimad), Deputy (1X01 
12), 300-202 

Neteu, Motilal (1861-1991) 226 

Nepal 206 

Nicholwon, Reynold A, (IN6K-1945) 225 
Nietzsche, Friedrich (18481900) 203, 224, 
22H 

Nimarullah Kiewit, Shah (J. 1491) $4, 184 








‘Nizam of Hyderabad 

Nidan, tlyas iba Yasur (d. 1209) 4S 

‘Nicht, Khaliq Abmad 9, 23 

‘Nigam, Masan (13th cty.) 

‘NieAmiyya Chishtiyya 41, 153 

Nigimohaht dynasty of Abmadndgar (ca 
140-1633) 55 


181, 166, 





169, 198 


Niztimhah ~ Burhanuddin 
Nigowuddin, Jam of Sind (a. 1809) 67 
‘Nigamuddin, Maulana (d. 1748) 172, 173 


Nigaonoddin Atymad Hakbshi (d. 1594) 86 

Nigaimuddin Auliy® (0, 1325) 18, 19, 21, 22, 
77.29, 31, 41, 48, $1, 100, 127, 128 

Nieamuddin Burhanpart (17th ety.) 102 

Niedimuddin Gilaat (d. 164%) 62 

‘Nizimulmalk Ayal Jah (d, 1748) 151, 165, 
Sa Nizam 

Nuar son of al-Mustangir (4. after 1100) 
70, 72; Nude, 72. S.a, Isat, Khoa 

North Western Frontier 7, 107, 1R2, 226, 
29, 244 

‘Nor Jahan, Mihrunnisa (4, 1645) 9, 95 

‘Nor Mubaznmad Shah of Pirana (d, mid 161, 
ty.) 73 

Nor Satgdr0, Pir (2nd half 12th ety.) 72 

Nor Turk (Carmatian, d. after 1237) 12 

\Norbakhoh, Sayyid (1392-1464) 46 
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Narbakhshiyya order 46 

‘Norpar-Islamabad 134 

Naruddio Rishi (a. 1498) 46 

Naruddin, Maulwr (4, 1914) 212 

Narullah, Mir, Ni'matullaht (15th ety.) $4 

Narailah Shushtart (exec. 1610) 46, 8S, 88, 
” 

‘Nu'main = Qadt; Abo anita 


‘Omar (Umar) Pulavor (18th ty.) 124 

‘Osmaniya University, Hyderabad 222 

Ottomans) $5, 71, 94, 184, 203, 219-221 

Oudh (Awad’h) , 16, 29, 151, 182, 161, 
165, 172-175, 197 

Oxford 217, 27 


Pakistan, Pahistani 17%, 35, 68, 97, 107, 
108, 114, 115, 118%, 119, 121, 126, 131, 
132, 136, 138, 171, 196, 20, 211-217, 223, 
226, 229, 232, 23%, 239, 242247 

Pakpartan 25, 97, 128, 14, 141 

Panda a}, 46, 49 

Pamtpac M4, 75, 78, 137, 152, 189, 167, 15, 
27 

Panipact ~ Thana’vilah 

Pan} Piriya 137 

Panjabi 6, 30, 122, 135, 140-142, 144-148, 
172, 211, 213, 246 

Pannwitz, Rudolf (1881-1969) 229 

Paris 226 

Pari 101, 202 

Pashto 87, 88, 104, 147, 148, 174, 181, 223, 
239, 246 

Pashiunistan 259 

Parwee, Giwam (1903) 238 

Pan 71, 72 

Pavan, Mubannmod Tbir (asian 1378) 43, 
o 

Pathan) 39, 78, 87, 108, 109, 110, 112, 
127, 146, 147, 151, 174, 182, 299 

Pathankot 24 

Patiola 4 

Patna 183, 184 

Pazdaw', ‘Ab, Mubammad (d. 1089) 15, 40 

Persia $6; Perslanate, $2; Persian 13, $1, $4, 
$5, $7, 61, 77, 78, 85°, 89, 98, 100, 107, 
492, 123, 129, 151, 161, 172, 223; Persian 
Fanguage, 8, 11, 23, 31, 38, 40, 48, 59, 60, 
68, 78, 79, 95, 96, 98, 99, 108, 109, 112, 
N14, 125, 139, 148, 153, E54, 160, 162, 168, 
173, 178, 176, 478, 181, 185, 202, 210; — 
erature, poetry. 2,12, 
45, 46, $0, $3, 58, 65, 67, 
135, 140, 142, 147, 152, 160, 164, 166, 174, 
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186, 188, 194, 202, 204, 206, 207, 209, 224- 
226, 29 
Peshawar $1, 87, 127, 182; Islamia College 
P., 239; Peshawari, 144 
Pfander, C. G. (1803-1865) 191 
Pharaoh 144 

Pindar 142 

Pir Bakhat, Quetia 131 

ir Ihandevard 241 

Pir Manha'ikh (17th ety.) 74 

Pir Murad (Maki Hil, d. ca. 1500) 133, 146 
Par Pagano 146, 
Pir Shams, 200h hugja (14th ety.) 72-74 
Pirtna 73 





Pondicherry 105, 165 

Portuguese 30, 57, 6, 6, 09, 95, 105, 167, 
170 

Pouiphar 192 

Progressive Writers’ Association 241 

Prophet of Islam, Muhammad 3, 4, 14, 22, 
23, 26, 29, 37, 48, 49, $6, 61, 6, 69, 71, 74, 
ASAT, 90, 94, 99, 106, 110-113, 116, 199, 
121, 122, 124428, 133, 197, 134, 140, 141, 
143-149, 153, 184, 1556159, 161163, 1066, 
16K, 169, 171, 174177, 179, 183, 184, 186, 
190, 1945196, 204, 206, 210, 221, 224, 231 

Punhuh Vai 

Punjod 13, 26, 36, 38, 76, 97, 107, 108, 
H14, 120, 121, 129, 132, 137, 140-143, 

153, 159, 170, 172, 182, 1988, 

, 216, 228, 226, 239, 242, 24, 4S 

Purana Qil'a, Delhi 75 


















Qagi an-Nu'man (4, 974) 71 

agi Qadan (4. 1551) 97, 142 

Qadian 211, 212 

Qadiriyya order 44, $9, 64, 86, 89, 97, 121, 
126, 127, 129, 134, 135%, 142, 143, 153, 
158%, 160, 167, 241 

Qadirwalr Sahib 63, 134 

Qajar 171 

Qalandar — Bo 
‘Najmuddn 

‘Qatich Beg, Mirza Faridan (1 
202 

Qandahar #4, #8, 98, 151 

(Qani’, Mir ‘AMT Shr (1727-1789) 

Qannauj 9, 75, 267 

Qanjauh al-Ghort (Last Mamlok ruler in 
Egypt, 1501-1516) 68 








SAl: La‘ Shahbags 





14-1929) 201, 


127, 126 
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Qaraqoyunle Turcomans 60 

Qasar (Punjab) 92, 143 

Qaawin ST 

‘Qubvacha, Nasiruddin (. 1228) 11 

‘Qudiri, Abo"l-Hasan (972-1037) 15 

Quetta 13) 

Quraish 5,31, 112, 197, 166 

Qureshi, Ishtiag Husain (Quraishi, Ishrivag 
‘Hunain) 2, 86 

Quib-i ‘Alam, Sayyid Burhanuddin Bukhact, 
‘Subrawardi (1348-1453) 66, 67, 69 
Qutb ‘Alan of Pandua, Chisher (4. 1413) 
4), 48 
Quibshahi of Gotkonda (1512-1687) «nz 
Quibshah = teat; Mubammad-Quit 
‘Quibuddin of Kashmir (rule 1741949) 44 
Quibuddin + Aibek 

‘Qutub Minar, Delhi 10. 18, 25, 106, 108 

‘Quwwar ul-tslam mosque, Delhi 10, 18, 107 





Ra 6 

Rabwah (Punjab) 212 

Rafr'uddin yoo of Shah Wabultah, Shan 
(1750-1808) 181 

Ratimiyya madrasa, Delhi 15%, 

Rabinan Babs, ‘Abdurrahman Mohmand 
Chisher (ca. 1650afier 1207) 127, 147, 148 

Rabat All, Chaudhry (1897-1968) 236, 244 

Rai Bareilly 182 

Raja of Mahmodabad (d. 1924) 217 

Raja Whoja of Ujjain 

Hajawthan 23, 66, 182 

Rajput 9, 68, 73, 80, 2, 104, 110, 15% 

Rajpuruna = Rajasthan 

Raja Qaual of Useh, Suhrawandt (0. after 
1400) 66 

am Mohan Roy (17721883) 191 

Ramakrishna, Lajwanth 144 

Ramdas, third Sikh Gury (4. 1991) 83 

Rampor 14%, 151, 179, 174, 19, 207, 217 

Rangoon 18% 

Ranjha 

Hanyit Singh (4. 1499) 142, 172 

Washid + Mubammad Rashid 

Rashdl, Mie “A Mubammad 192° 

Rashid Ahmad Gangohi (a. 1908) 20%, 210 

Ravht $4 

Ratan, Aba'r-Rids (a. 1248) 4 

Raushaniyya 87, 88 

Raziya daughter of ewemish (ruled 1236- 
1240) 12 

Red Shirts —~ Khuda’ khidmmanear 

Ritwiyya dervishes 136 
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Rihana Tyabjec (d. 1975) 214 

Rinchan, King Sadruddin of Kashmir (ruled 
201923) 44 

Rishi order 46 

Riv, SAA, 42° 

Roe, Sir Thomas (1581-1684) ki 

Rohithand 151, 174 

Rohilla 181, 152, 199, 173, 174 

Kobel 4, 126, 171 

Robins 76 

Rowen, Friedrich 176" 

Rous Masood (Ra's Mas'0d), Sir (J. 1936) 
208°, 227 

Roy. Manabendra Nath (d. 1954) 291° 

Rudauls (LP) 41, 96, 98, 124, 138 

Rukeaddin Aba't-fatb, grandon of Buhd?ud: 
«din Sohrawardt (4. 1335) 20, 33, 19, 127 

Rom = Turkey $6 

Romi, Maulind Jalaluddin (1207-1273) 16, 
24, 23, 4, 3H, 47, $0, 72, 98, 103, 123, 126, 
15, 140, 143, 148, 198, 171, 175, 208, 209, 








Rus 219, 282 
uses, Mind Hasan Mubammad (1858. 
nd 





Swladat “ANl Khan, Nawwab of Oudh (1797. 
isa) 1S 

Sw'tdat hin, Mir Muhammad Amin, 
Nawwab of Oudh (ruled 17221739) 151, 
161, 173, 173 

Sabian 9, 236 

Sabri, Haj Ghulam Farid 134 

‘Sabirivya Chishtiyya 4, 42, 90, 95, 96, 98, 
124, 209, 237 

Sacha Sarmast Ashikar (17391826) 143, 
144, 147 

Sag, Shaikh 134 

‘Safa, Muslibuddin of Shira (d. 1292) 169 

Sadiq of the Devcan (late 18th ety.) 164 

Sadiq, Mubsmmad 202 

‘Sadrd Shirai, Motta Sadruddin (4. 1642) 98, 
100 

‘Sadroddin, Por (15ih ty.) 73 

Sadraddin — Rinchan 

Safowids 69,77, 6 

Safdar Jang. nawwabvizier of Oudh (ruled 
1739-1754) 151, 178, 174 

‘Saftudalin, Molta (17h ety.) 101 

‘sy-Saghanl, Raziuddin Haven (d. 1282) 1S, 
» 





‘Saharanpor 233 
Sab’hey (Gujara) 66 
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Salar Mas‘ad, Ghat Mian (J. 1035) 20, 22 
38, 48, 123, 130, 135, 136, 157, 158, 172, 
237 

Salim = Jahangir 

‘Salim Chinhel (d. 1571) 76, HO, 113%, 127, 
1M 

Salma Begum, Akbar’s cousin and wife 79, 





‘as-Samargandl, Shamsudiin (J. ca. 1291) 15 

‘Samma dynasty of Sind (1352-1320) 68, 77 

‘Sampdmuddaula = Shahnawar Khan 

Sanat, Aba'tMajd Majdod (4. 1191) 59, 
158 

Sandip (Bengal) 181 

Sanna’, 2iaPuddin (M1, tate 13¢b ety.) AT 

Sanskrit 31, 45-88, 68, 85%, 86, 96, 130, 16, 





Sarfaraz Khan Kathoro (d. 1778) 171 

Sart as-Saqatt (4. ca. 67) 30 

Saarmad Shahid (exec. 1661) 16%, 100, 101 

‘Sarwar, Khwaja Jain Malik auh-sharg (ruled 
1304-1999) 40 

Saaram 76 

‘Sawnud 141, 142 

Saran 25, 49, 101, 191, 291 

Sargaon 48 

Sath Gunbad, K’hulna 49 

Sapanthis 73, 74 

Sauda, Mirek Rafuddtn (1713-1781) 
161, 176, 177 

Savited 74 

Sayyid brothers 180, 191 

Sayyid dynasty of Deihi (14141451) 36, 37 

Sayyid, GM. 240 

Sayyid Sultan (Mengat, early 17th ety.) $0 

‘Schultze, Benjamin (d. afler 1745) 1 

‘Scott, Sit Walter (1771-1882) 200 

Sehwan 34, 97, 116, 128, 134136, 142 

Selim 1, Ottoman sultan (ruled 1512-15207 
219 

Seliey 111, Ottoman sultan (ruled 17891807) 


168 
Seringapatam 167, 168 

Shabbir Abad Othmaer (1887-1949) 243. 
ash-Shadhifl, AbO"-Hasan (d. 1258) 160, 
ash-Shati, Muhammad ibn Ides (d. $20) $3 
Shafly Awrangabadt (fl. ca, 1800) 178 


182, 
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Shab “Alam son of Quibsi ‘Alam, Sirajuddin 
(Sth ety.) 67 

Shah Alam {1 “Ati Gaubar *Aftab’, Moghul 
Emperor (1759, 1774-1806) 152, 163, 165, 
™ 

‘Shah Chiragh (Hyderabad, before 1600) 61 

Shah Daula, Subrawardr (Gujrat, d. 1676) 
m 

‘Sbah Din Humayan, Justive 191K) 201 

‘Shahjahan, Khorram, Moghul Emperor (ruled. 
1627-1658, d. 1666) 2, 88, 95.98, 100, 101, 
147, 168, 190 

‘Shahjahanabad Delhi 96 

‘Shah Jahan Megum of Whopal (ruled 166K 
1901) 207, 208% 

‘Shab Jiwoa (Shang, Yate V6 ety.) 

‘Shah Mina (Lucknow, d. 1470) 131 

‘Shah Milan = Avan Fagir 

‘Shih Mir, Shamsuddin of Kashmir (ruled 
191M) 4 

‘Shah Mir dynasty 44, 

‘Shah Masa (Lahore) 1 

‘Shahnawasr Khan, Samydmuddaula (assasi. 
17H 168 

‘Shah Piryan (Makit Hill) 131 

Shahpor Hillock, Bijapur $9 

Shadtipa’, son of Jahangir (d. 1628) 98 

Shahrukh) Mira son of Timar (1377-1447) 
36, 46 

‘Shah Shuja* son of Shahjahan (assavs. 1659) 
104, 168 

‘Shah Sufaid (Sa/ld, “white') (Ihelum) 131 

Seeks; Wm Khas pacek (6; ate, $77A) 
f 


‘Shak Tahir Udero Lal 13S 

Shaikh al-hidya 138" 

Shaikh al-Hind = Mahmud al-Hasan 

Shakarwag Farmag 3, 62, 63 

Shame-i Tabrizi (amass. 1248), combined 
wich Pir Shams 125 

ShamwoxiBa “ragh, Narbaboht (15th <ty) 

Shamsuddin Turk-) Mulant, Maulana (0 
aroued 1310) 17 

‘Shamsul Susbshilq = Miranit 
‘Sharafuddin Vahys Manért Makbdom ul-mulk 
(4. 1380) 19, 91, 34, 48, 49, 124 
Sharar, Abdullalio (1860-1926) 115, 176 
Shartarulish, Hajjt (1781-180) 179, 180 
Sharif of Amul (16th cty.) 82 

Stara dynasty of Jouepwr (13941808) 40, 
41,1 

Shargi —~ Musain Shah Sarwar 








16 
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Shayariyys order 40, $9, 70, 78, 94 

Shawiaet — “Abdullah 

Shaukat SAN (d. 1938) 219 

Sher Khan, from 1539 Shah, Sort (ruled 
1539-1545) 50, 75, 130. 

Sher Shah (Multan) 134 

Shi'a, Shiites 22, 33, 36, 43, 46, 47, 30, 34 
156, $9, 6062, TL. 73, 74, 77,80, $8.90, 103, 
104, 112, 118-125, 132, 146, 150, 152, 156, 
188, 161, 164, 165, 169, 171, 173, 124, 176, 
17%, 14-18, B90, 198, 204, 205, 207, 208, 
214, 216, 217, 240 

‘Shibit_Nu'mani, Maulana (1857-1918) 29, 
203-205, 214, 216 

Shivabudddin of Kashenir (ruled 19561374) 
4 

‘Shikarpor 171 

‘Shinwart Pathans | §7 

‘Shiraz 19, $1, 62, 84, 100; Sharted Hind 
= Jaunpur, 40 

Shirin 197 

Shiva 34, 107, 134, 145 

Shivaji (1630-1680) "5K, 104, 168, 216 

‘Shuit‘uddaula, son of Safdar Jung, Nawwab 
‘of Oud (ruled 8754-1775) 172, 174 

‘Siatkor 99, 223 

‘Siaikoel — "Abdutbakien 

Sibghasullad t, Por Payaro (d. 1831) 182, 241 

‘Sibghatullah 11 Ptr Pagaro (exec, 1940) 241 

‘Siddhraya Jayasingh, Raja (d. 1149) 72 

14 Hasan Khan, Nawwab comort of 
Bhopal (1432-1890) 157, 207, 208 

‘Sida, Dr, Kastuddin 223 

‘Siddiah, Dr, Saltmuzzaman 223 

‘Sidnpor 71 

Sikandar son of ‘AM ‘Adilshah (ruled 1672: 
1686) 98 

Sikandar Begum of Bhopal (ruled 1425: 
1468) 207 

Sikandar Butshikan of Kashmir (ruled 1389 
1413) 4, 45 

‘Sikandar Shah of Madura (killed 1375) 63 

Sikandar — Iskandar 

Sikandre 108 

Sikh 28, 38, 39, 83, 88, 104, 141, 142, 145, 
150, 189, 170, F72, 174, 182, 184, 212, 235, 
Me 

Simla 216 

‘Simnant — ‘Ala’uddaulas Ashraf Jahangir 

Sind 466, 11, 14, 21, 32, 33, 43, 47, 65, 67, 
64, 73, 74, 77.79, 97, 106-108, 110, 113, 
115, 121, 128129, 192, 193, 435, 137, 13% 
446, 153, 158, 1906172, 192, 192%, 201, 











301 


22, 207, 220, 236, 235, 241, 243-245. 5, 
madrasata'blam, 215 

Sind = Aba ‘AN; Muhammad Hayat: 
“Ubaidullsh 

Sindh, 6, 72. 73, 94. 97. 100, 101, 110- 
12, 116,121, 122, 1 
145, 147, 148, 179, 

‘Sid?iia Mabadaji (ruled 1761-1794) 152, 12 

‘Sir Sayyid — Abmad Khan 

Siraiki 72, 144, 14 

Sirhjuddania, Nawab of Rengal 164, 165 
(aan 1757) 

Sieajudkdin Junaid, Shaikh (ML anid 14th 
ay) SL 

Sirhind 76, 90, 91, 148, 237 

Sithinatt | — Atma; Niyir“ 

Sittin 23, 34 

Situana (Swat) 143 

Slave Kings of Dethi 1017 

Smith, Vincent (3. 1920) KE 

Smith, Witred Cantwell 206, 212, 229, 232, 
26 

















Socrates (exec, 399 NC) 167 
Sohmt Vat, 142 

Solomon 27 

Somnath 7, 68 

Sonargaon 10, 33, 48, 76, 126, 137 


‘Spain, Spanish 23, 181 





‘Sprenger, Aloys (141 3-1H03) 

Stinagar 44, 45, 47, 121, 212 

‘Stiener, Max (1806-1436) 230 

Subrawardi Magial, Sivhabuddin 

Hy A 

‘Subrawardt, Najfbuddin “Abdulgahir(d. 116K) 
BR 

Subrawardi, Shihabuddin Abo Haly “Umar 
(a, 12M) 14, 14, 28, 28, 308, 3 

Subrawardi —'‘Ubaidultah 

Subrawardiyya order 11, 16, 27, 31:33, 37, 
44, 47, 49, 63, 66, 80, 90%, 121, 127, 132, 
143, 160, 170, 171 

Swkkur (Sind) 108, 236 

‘Sulaiman Nadws, Sayyid (4. 1954) 208, 227 

Sultan Bano, Qadirt (d, 1692) 0, 143, 143 

‘Sulian Jahan Regum of Bhopal (ruled 1901- 
1926, d. 1990) 208" 

‘Suliin Ghani Nasiruddin son of Huwmish, 
(4.1291) 12 

‘Sultan-Quit Qu ul-anulk of Gotkonda (euled 
1512-1543) 0 

‘Suljan Walad son of Romi (4. 1312) 34 


175, 176, 18S 


(one 
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Sulkanpor 76 

‘Sumo dynasty of Sind (ca. Lth etyI¥S1) 6 

Sundarbans 131 

Sunnites 1, 6, 16, 43, 46, 47, 53-56, 61, 62, 
9, 71, 7H, 74, 90, 106, 112, 11, 120, 121, 
156, 173, 174, 176, 180, 184, 198, 214, 215, 
217, 40 

Surat 60, 66, 72 

Sart dynasty (189961884) 43, 76-7H, 172 

Sart — Islam Shah; Sher Khan 

Sutle) 25, 172. 

av-Suyufi, Jalaluddin (4. 1808) 98, 207 

Swat 44, 45, 88, 110, 10 

Sylhet 32, 48, 129 

Syria 37, 64 








‘Taban, Mir Abdulhayy (easly 18h cty.) 16 
Tabriz, Muhammad. ‘Al ab-Kharr 
(1342) 18 

Tabriz, = Jalaluddin; Shams 

‘Tagore, Rabindranath (1861-1941) 216, 228 
Tahiea Qurratutain (exec, 1852) 186 
Tahmasp, Shah of Iran (b. 1514, ruled 
1924-1570) $5, 77 

Ta) Maal 2, 38, 95, 96, 

Tags 12 

‘TAjuaidin, Shaikh (16H ety.) KD 

Talikora $6 

‘Talpor dynasty of Sind (V7KS-1843) 172 
‘Tamil 3, $7, 63, 6S. 124, 187 

Tamilnad 63, 128 

tim od-Dart (8. 661) 129 

Tana Shah, Abo'lHasan of Gotkonda (ruled 
1672-1087) 62, 104 

Tanjore 63, 134 

‘Tamen (d. 1589) 78*, 79 

Tantric, Tantrism $0 

‘Farkhan dynasty of Sind (15561992) 170 

Tara 3° 

‘Tatar Khan (late 14th ery.) 22 

Tayyib, ADO’ Qasim, grandson of al-Muvta'lt 
(a. 1142) 70 

‘Teg Bahadur, Guru (exec. 1675) 104 

Teilhard de Chardin (1881-1955) 234 

Telang 22 

Telingana 60 

Telugu 60, 62, 187 

hana Bhawan 210 

‘Dhanawi = Asheaf “Att 

‘Thana’, Husain (a. after 1600) 85 

Thand?ullah Ponipatt, Qadt (d. 1810) 15%, 
160 

Phar devert 








107, 135° 
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66-68, 83, 100, 105, 108, 12H, 
145, 146, 170 





Tibet. Tibetan 20, 101, 204 

Tyaniyya order 206 

Tilak, B. G. (1886-1920) 216 

Tumor (Tamertane) (a. 1405) 22, 26, 36, 
39-41, 44, Sh, $2, 66, 75, 98; 





‘Tips Sulyan (1750-1799) 164, 166-169, 173. 
Tirah 137 

Tww Mir (d. after 1831) 180 

Titus, Murray 2 

Tramioxania 6 

Tribal Areas 210 

Trichinopoly 63 

Trnon, A. 193 

Tromp, Ernest (1828-1885) 229 

Tughlug, Tughlogid 32, 33, 36, 66, 107, 138 
Tula’ ehsiam, founded 1998 238 

Turani 150, 151, 165 

Yurcoman 60, 77 

Turk 12, 13, 21, 39, 54 7h, HA, 1k, 210; 
God's Turk = Amir Khusrau, 1, 2K; 
Turkey, 124, 168, 217, 218, 221, 222, 226, 
ms 

Turkish 





10, 197, 201, 219%; — nobility, 12, 








2, U2 rule, 9% 1% 4 7, 170; 
weoage, literature, 78, 118, 2 

Turkistan 36 

Tyaball (Tayyabyath (Hlombay 19h sty.) 21 

Tyabji = Madruddin; Rihana 


*Ubaidullah Abrar, Khwaja (d, 1490) 75, 90, 
” 

‘Ubaidullan Sind’ (1872-1944) 218, 295, 
26 

“Uaidullah Subrawardt (4. 18%8) 193 





Ujjain 3,99 

abUlughhbant. ‘Alt Muhammad abMakkt 
(@, after 1611) 70 

*Unmae fbn ‘Adalat ried 717-720) 13 

"Umar ibn al-Kbauash al-Fardg (ruled 634 


‘assan. 644) 13, 176, 203 

Umarkot 77, 141 

Umayyad dynasty (661-750) 6,13 
United Provinces 239 

‘Ungutt, AbO’I-Qasim Hasan (. 1039) 6 
“Unf, Muhammad of Shiraz (d. 1591) 84, 








Urdu. 72, 102", 116, 125, bate, 145, 137, 
155, 159, 161-163, 167, 174.176, 178, 181, 
188, 190, 193, 196.207, 210, 211, 213, 
217, 222-225, 297, 230, 233, 236%, 245 
Osh 24 
“Ushman ib SAffan (ruled 64assass, 656) 5 
alUera 157 











Vaishnavas 49 

‘Vasco da Gama (1460-1528) 68 
Vaudeville, Charlotte 39 
Veda, Velie 5* 
Veltheien-Ostrau, HM. von 228 
Victoria, Queen (1819-1901) 188 
Vijayanagar 51, $5, 56, 63 
Vishnu 79, 74, 126 


— ee 





Wahhabites: in Arabia 187, 179, 225; in 
India, 183, 144, 195, 207 

WA)IMSAI Shah, last king of Oudh (ruled 
1849-1856, d. TKBT) 176, 17 

‘Wajhuddin Gujarat (4. 1589) 70, 29 

‘Wall Khan son of ‘Abdulghaffar Khan 299 

Waltullah, Quibuddin. Abmad Abo’L-Fayyae, 









Shah (1703-1762) 113, 119, 136, 183-160, 
123, 174, 199, 194, 199, 200- 
223, 292, 236 

daughter of al-Mustakf (Spain, 


Ath ety.) 205 

ab Wagidi, Abo ‘Abdallah Munammad (747- 
923) 29 

Warth “Atl Shah of Dewa, Chishsi Sabier 
(a. 1903) 42, 128 

Warith Shah (late 18H ety.) 144 

Wactr Kian Mosque, Lahore 108 

Waztristin #7 

‘Weavers’ Mumin Ansar Party 241 

‘Wigar ubmulk, Mushnaq Husain (1839-1917) 
9 


‘Yabya ‘AN, Maulana (3, afier $864) 183 
‘Ya‘qob ibm Laith the Saffarid (0. #79) 6 
Ya'qab Nastruddin of Kashmir (ruled 1886. 
1388) 47 
Ya‘gad of Manikpur_ 139 
-Yan'gob Sarft Ginana’y (1529-1504) 47 
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Vaca Dl JematnGean, Rave’ marta! 
5 


Yarid itn Mu'awiyn (ruled 680-683) 177 
Yemen 71 

Yoga 34, 40, 50, 161; You, 24, 41, 42°, 44, 
33, 87, 132, 143, 160, 236 
‘Yonus Emre (4. ca. 1321) 29 

‘Yosuf *Adilshah (ruled 1489-1810) 55, 56 
‘Yasuf Hamadhast, Khwaja (d. 1140) 90 
‘Yosuf Husain Kian (d. 1979) 24 

‘Yosof Padshah Chik (ruled 1579-1586) 47 
Yosut ibe Sulaiman, Bohora da" (4. 1567) Th 
Yosutzai Pathans 104 


Zafar — Mahadur Shah 

Zafar “Ati, Maulana (1870-1980) 217 

‘Zafrulta (Zasrotlah) Khan, Sir 246 

‘Zahid, Shaikh (Bengal, 16th ety.) 50 

Zainul'abidin Badshah *Quid’ of Kashmir 
(ruled 1430-1470) 48, 46, 13, 

Zainwdatn (Jainaddta} (Bengal, d. 1480) 49 

Zainwddin ibn “Abdul'aste —al-Ma'bart 
(d. 1983) 64 

‘Zainuddin Da?0d, Shaikh (1302-1369) 51, 66 

‘ZakaPullah, Maulind Shamaul'vlama (1412- 
1910) 185, 197 

‘Zakariya = Baha’uddin 

Zakir Husain, Dr, (Dbakir Husain) (4. 1969) 
222, 223, 207, 246 





‘Zamakbshart, — Aba"-Qasim —Mabmod 
(a. 144) 15 

‘Zaman Khan Abdah (d. after 1998) 172 
Zamorin 64, 167 

Zormbusien 223 


Zebunnisd daughter of Aurangety "Maki 
(a, 1689) 101, 102 

inatunnisd daughter of Aurangath (164% 
173) 102 


Zia ukHag 11K* 
Zindapl = Ahmad Jam 
Zinda Pr — Kier 


Zinda Shad Madar (4. 1050) 136, 188 
Zoroastrians 9, 65, 80, 82 

Zubra Bibi of Rudauli 135 

Zubr, Mubammad (4, 1615) $7 
Zuifigar (Dpo’t-figar) Kian 103 











